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FOREWOkD 


Ever since that epoch-making event, at the dawn 
of ancfient Indian philosophy, which based the future 
speculative endeavours on the discovery of a peculiar 
apex-form of conscious experience and by •the same act 
gave rise and scope to the specifically Indian soteriology 

— later to be evolved in* a homogeneous series of move- 
ments during the course of* t'cntivies — the characteristic 
structuralness of all the peijinen? trends of thought cattle 
into .prominence in the resultant patterns and persisted 
deeply ingrained in all the ulterior developments. Its 
main* feature, "the. Cdnstaitl co-ordination and * effective 
fusion of the anthropological arfd the cosmological out- 
look, is determined by the very nature of the basic datum 

— the experience of cosmic consciousness of self, equ^- 
ing the reality of the psyche with the reality of the 
cosmos, and, in the speculertive issues, investing the 
latter with the constituent laws of\he former. The pro- 
totype and •nucleus of those strisctural patterns, the 
triadic scheme which like a scarlet thread* runs through 
the ideological constructions of the connected religious 
systems, is determined by the notion of the, process which 
psychqlogically effects that supreme form of experience 
transcending and superseding all the others forms of 
conscious* life — and which, hence, is held to produce 
cosmologicallt^ the transition to the corresponding trans- 
cendent sph^c of existence, Dedwed an analysis 
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mental Watcs, tliis process of the translation of being 
through tKc transformation of consj^iousncss is metho^ 
dically reproduced in a practice known, along yith the 
relevant psycho-physiological and Cosmological theory, 
under the name of yoga. In several writings previous 
to the present {II Mitb Psicologico nelV India Antica; 
Un Inno Yoga nelVAtharva-Veda; Updsana et Upa-^ 
nisftd; eto.), and even after 'it (mainly in my Madras 
lectures on The Unknown Early Yoga and the Birth of 
Indian Philosophy), I have shown that accept^ opi- 
nion by far underestimates the antiquity of Yoga as a 
definite theory and technique and its importance for the 
evolution <5f the ancient systems of thought; that, as a 
matter of fact, its emergence and earliest diffusion go 
back ‘to the end of the period, and that it wafe 

organically and fundam^taUy inherent in the speculation 
of the Upanishads, becoming the determinant factor in 
the filiation and formation of several subsequent currents 
of thought. To this common substiatum was due. the 
continuity of the structural schemes, unimpaired by the 
growing boundaries of schools and systems. 

^ The triadic scheme connected with that basic ideo- 
logy underlies the conception of ndma-rupa, the most 
current item in all contexts of ancient Indian construc- 
tion of reality. Its implications and its developments 
form the kernel ©f* n coherent complex of ttheories and 
doctrines, whose interconnection has remained' unnoticed 
and whose origin has as yet been to a large extent un- 
explained. This partial shortcoming of research in their 
regard seems due to the fact that attention has been 
hitherto fac* too exclusively concentrated on their systema-r 
tic classification and their metaphysical interpretation in 
later dogmatics, while far too little consideration has 
been given to the modes of their genesis. The present 
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work h mtendeii to fill in thid lacuna ho& methbdolosi'' 
cally, by drawing dktention to the structural f&ctor in me 
genesif^of ancient mdian soteriological systems and the 
relevant dogmas, at the same time evidentially, by 
pointing out the solution of several Outstanding {mto- 
blems and preparing the ground for further study of 
cognate questions on similar lines. The validity of the 
method may be tested by. the evidence of the concrete 
solutions it affords. 

li^ the present treatment of the subject any extensive 
collation of material pertinent to single points has been 
purposely dispensed with and the examination of illu- 
strative details suppressed, or, in few cases, relegated to 
the footnotes, with a view to ^maintaining the compen- 
dious character of a schematic survey. This has. de- 
manded the sacrifice of some matters of interest which 1 
hope to present elsewhere. For the same reason the 
number of the texts of reference has bee^ reduced to the 
necessary minimum E^ch of the points treated is liable 
to extensive elaboration ; each ejement of evidence to far 
ampler documentation. 

This essay in the study of ancient Indian structiyral 
ideologies was written in 1937 and was placed before 
the Polish Academy of Science (Oriental Commission) 
in February 1938, when its publication in diie course 
under the care of that body was ©decided upon. The 
customary summary in Polish language was pub- 
lished in the Reports of the Academy for February 1938 
(vol. XLllI, no. 2, pp. 35-40). Owing to accumulation 
of wqrk on hand the printing of this book was delayed 
and its eventual publication was at last frustrated by the 
war. It .had for sixteen months shared the fate of some 
of my other writings whose publication was diie in 1 939, 
when in January 1941 the generous offer of Dr. B. C. 
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Law, the well-known Maecenas of Buddhistic studies in 
Bengal, to finance its publication m Calcutta, and the 
almost simultaneous suggestion bypDr. B. M.^Barua, 
Professor of Pali, Calcutta Universy.y, to place it before 
the Publication ' Committee of this University renewed 
the prospect of its seeing the light of day in the near 
future. 

My thanks are due to Dr. SyaMAPRASAD Mooker- 
JEE, ex-Vice-Chancellor, President of the Councils of Post- 
Graduate Studies, Calcutta University, for sanctioning 
the immediate' publication of the work, and for the 
encouragement to further efforts 1 have thereby received 
at his hands. ^ 

For the sake of celerity it was decided that an out- 
side* press be entrusted with* the printing; but a series ol 
unforeseen interruptions resulted instead in an additional 
year’s delay, so that the publication is finally nearing 
completion four years after it was undertaken for the 
first time. However, as far As 1 can 'ascertain with the 
limited amount of up-to-date . bibliography at my dis- 
posal under the present circumstances, no other study of 
thp subject has been attempted during this interval. 


The vicissitudes of Ihe publication account for the 
fact that the work, v^iich" had been partly perused in 
provisional sheets by some European scholars, has been 
cited in papers pulilfshed in 1938 with the 'date of that 
year, Cracow having been indicated .as the place of issue. 


The appearance of this study at Calcutta was faci- 
litated by its having been written originally in Epglish, 
thanks to, the valued suggestion of Dr. Stanislaw 
S cHAYER, Professor of Indian Culture at the University of 
Warsaw, who rightly objected to almost alj, my previous 
works having been written in languages less diffused 
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auiiong students of Indol^gy (mostly in Italian, in French 
and German). I ts|ke this opportunity of recprding my 
sense of deepest graltude to this elder colleague and true 
friend, whose entire! dedication of himself to the cause 
of developing and spreading the knowledge of India in 
Poland has during these last years been subjected to such 
a grievous trial. The keen interest evinced by him in 
this particular line of my research work, at a time when 
I was alone among students of Indology to attempt this 
line of genetic reconstn:i:tion, has more than once pro^ 
vided \ stimulus to my pursuits. On his advice I 
decided to condense my ample survey of the subject in 
the form of a short monograph, whose mbderate claim 
to the reader’s time may in part compensate for the 
specific weight of its una’dorned technical presentation. 

1 am grateful to Dr. B. M. -BaRUA, for taking* the 
initiative of reporting on the present study to the Publi- 
cation Committee, and to Mr. ShaHID SuHRAWARDY, 
Professor of Fine Arts, Calcutta University, for his kind 
assistance in proof ^correcting. I also desire to express 
my thanks to Mr. J. ChakRAVORTI, M.A., Registrar of 
the University of Calcutta, for the trouble’ which he has 
taken over the publishing of this book. 


Calcutta, 
February 1942, 
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The definition of worldly reality as nama-rupa, 
“name-and-form' \ expresses a conception*peculiar to an- 
cient Indian thought, widely current already in the first 
period of the Upanishads and fuijher developed in the suc- 
cessive periods as well as throughout the stages of Bud- 
dhist speculation, but going back in its earliest evidence to 
the Rgveda. In modern research* only few/ and rather 
cursory, attempts have hitherto been made to interpret the 
import of that binomium, mainly with a view to reducing it 
to familiar (denominations, on the lines of free comparison 
with apparently similar but es^ntially quite heteroge- 
neous - conceptions. They* were based on two contrasting 
tyj>es of a priori evaluation of ancient Indian thought 
as a whole : on the one hand, ethnological generalization 
in the light of “pn^iitive” standards of thinking; on the 
other, philosophical generaliza\ioh* fiom points pf view 
of Western thought, considered as Universally valid. In- 
terpretations ^hus obtained’ are not Verified by the data 
of the contexts. The emergence of the nama-ryipa con- 
ception cannot, in fact, be understood as a shadowy ap- 
proach to the categories of matter and form, yet verging 
on the •range of primitive magic lore : not only because 

^ Se& esp. H. OlDENBERG, Die Lehre der Upanishaden 
u. d> Anjdnge ^es Buddhismus, p. 68; V orwisaenschaftUche 
Wissenschaftf f>, I03f. ; Bxiddhq 9 p» 256 n, 2; P. Deussen, Allg* 
Geschichte def Philosophie, b P* 260* 



2 
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, with such a wealth 
speculative, structure 
so highly specified as to prove thg very contrary of an 
undeveloped arid groping notion, but also because the in- 
trinsical criterion of the co-ordination between its two 
component items is quite incommensurate with the Plato- 
nic dualism of Eidos and Hyle from which the Western 
binomium ultimately descends .i Nor can it be adequate- 
ly explained as an anticipation of Spinoza’s modi of 
Godhead, extensio and cogitatio, since the import of this 
dual category ~ which can be critically accounted for only 
if viewed against its historical background of abstract 
Scholastic speculation -- is equally incommensurate with 
the Indian conception, in which the unsensuous character 
of ndman does not preclude its having a kind - even a 
twofold kind — of spatial existence, and the dimensionality 
of rupa does not preclude its genetic connection with ndma. 
As in so many other cases where the ab extra approach to 
problems of Indian thought has proved a hindrance 
instead of a help in the search for a satisfactory solution, 
the only practicable way is that of approach ab intra, a 
method of historical exploration of the iniherent substrata. 

The source of the Indian binomium is in fact to be 
found in the si>ecific ideology which underlies a cosmo- 
gonic myth elaborated in several speculative texts of the 
Rgveda. It hinges on the idea that before the beginning 
of things, before the mamfestation of multiplicity, all 
rupas were one rupa, viz. the unmanifest shape of the 
universal Purusa^ and all ndmas were one nama, viz, the 
unuttered universal Vac. The negative valuation implicit 
in the notion of nama-rupa is due to the fact that it was 
laden with the sense of the differentiation of the origi- 
nal infinite unity. 1 have pointed out eflsewhere^ 

* // Mito Psicologico nelV India Aniicdy pp, 35ff. et 


it appears, even in the oldest record^ 
of ideological implications and in c|, 
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VAC PURUSA 

Vac was Ihypostatizecias the female aspect of Puru^, who 
was conceived as androgynous. At the beginning of the 
process of manifestatjpn the Androgyne splits into the 
male and the female : this is the primordiaPeveul frequent- 
ly described in the cosmogonies o^the Brahmanas and of 
the Upanishads. Older specimens of this cosmogonic con- 
ception are found in a group of Rgvedic hymi^, among 
which the Purusasukta supplies its most genuine formula* 
tion. Here it is said (5) that from Purusa emanated 
Viraj ; then of Viraj Purusa was born,^ a cosmic being. 
This Purusa ( = Narayana), son of the hype^cosmic Man 
and of the Waters, i.e. of the primal heavenly Light- 
oceah Viraj who is the bypercosmic Vac (RV. 1, 164, 
4lf., etc.; X, 189, 3), was immolated in a sacrifice -per- 
formed by the demiurges (gods or Rsis) and dismembered 
into the multiplicity of the contingent cosmos. . 

In lib 38i where this peculiar cosmqgonic concep- 
tion is ’wrapped up in elements of the traditional symbolic 
imagery of the Rgveda, the Androgyne is represented as 
“Bull-Cow” (the current image of the cow. is applied to 
the primordial female Aditi-Viraj in her character of su- 
pernal Light-ocean, fountainhead of all life and •source 
of its continued sustentation, 1, 164, 41-2). His Name’ is 
greats his Form is universal : thus!* he remained -on the 
plane of Immortality (st. 4cd. ; cf. X, 9Q,3d tripad asydmr^ 

• 

passinit see Index s. vv. Vac, Viiaj, Androgino universale, 

, Macrahtropo. Origine dell Equazione Ellenistica Logos ^ 
Anihropos, pp. 19Iff. 

^ According to X. 72 — a hymn adapting the names of 
ancient mythological figures to the new myth — Dak^a was 
born from Aditi, who had been born from Daksa (4-5). 

® This ndn?a “which as yet embraces in its unity all the 
namas (cf. 7)-fb his transcendent Self-Light, hidden by the cos- 
mic light-manifestation (tad,..ndmQ in c refers to svarocih in b). 
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PRIMORDIAL DIVISION’ (XND CONCEALMENT 

tarn divi). But the rsis or l^ctvis artificers of the 
cosmos were all busy around him as kie came hithpr (cf . Xt 
90, 4b pado *syehdbhavat), so that the self-luminous now 
moves clad in* the splendours (ab). The Purusasukta 
provides the explanatioAi of this difficult stanza- Evident- 
ly the two conditions of the primeval being as father and 
son, hypfsrcosmic archetype and cosmic ectype, are 
alluded to (cf. 5a). The 7th st speaks of the son as vic- 
tim, : of this Bull-Cow they measured out the essence 
with names, while, assuming ever new divine forms, 
they measured out the Form in him. 

From the collation of these texts it appears that the 
existence of nama-rupa is due to two consecutive acts of 
division : first the separation of the two aspects of the 
universal Being, then the dismemberment of its twin- 
and-one cosmic manifestation. 

TTie diversification of the primordial cosmic unity is 
al^ a concealment of its original nature. The self-lumin- 
ous moves about clad in the splendours of cosmic light, 
which are not his own forms : “it is his (form, cf. 7cd), 
not mine, the golden brightness which Savitar has dif- 
fused” (8ab). But the inspiration of the seer penetrates 
beyond (cf, Ic) the cosmogonic achievement of the kavis 
to the primal essence, The dharman (2) ; this indeed is the 
secret reality by concealing which they arranged for their 
rule heaven and earth, and which they inserted between 
the two Svorlds (3) : the current conception of the cosmic 
Purusa as Skambha, the world-pillar, is alluded to*^’ 

Analogous facts are related about Vac : she was the 
first sacrificial substance (X, 125, 3b) ~ not indeed her 
secret three quarters which are immovable, but tjie quarter 

® Further developments of this conceptiori in the RV. 
and in the AV ; ll Mito Psicologico, pp. 27ff. 
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of Vac which is spoken speech (1, 164,45). This manifeirt 
Vac the gods divided in many a way, so that she has 
many aBodes and many revelations (1, 125,3cd). When 
those who founded n^me-giving set aboi^t thejr task, the 
first and topmost portion of this manifested Speech, which 
they found most excellent and pure, was hidden by them 
(X,7 1 , 1) ; the higher names were hidden by the kavis who 
watch the seat of rta (X, 5 2cd ; X, 1 1 7,2cd sayS*that in the 
seat of rta they watch tht radiant sounding - i.e. uttere'd 
— Wisdom, Vac). They formed seven boundaries, so that 
the quarry should step into one of them : thus the Pillar of 
the supernal Life, which abides where all w^ys end, came 
to stand on the ground (X,5,6).'* For us Agni is the first- 
born of rta, but in the prior age it was .the Bull-Cow (7). 

In its cosmic division* and concealment the primal 
Being’s own transcendent reality (“the all-knowing but 
not the all-pervading Vac” I, 164, lOd; the dharman, 
111. 38, 2d) cannot be perceived by common'consciousness : 
only the seer in his* ecstasy ’ ^^^y perceive it : “hhav^'e no 
discriminating consciousness wh^n I am, as it were, this 
(all) : 1 live in secrecy and ready-heai ted : ’when onto me 
comes the First-born of rta, then 1 attain the inheritance 
of Vac” (I, 164,37). Henceforth he is silent for ever 

• 

• 

The cosmogonic Skambha grows upside down into the 
cosmos as a tree rooted above the firm^ent (cf. 1, 24, 7 : King 
Varuna kefeps its summit upright in the Bottomless, but below 
the Bottom — the firmament -■ if was turned w’ith it5 branches 
upside down). In human shape the cosmic Skambha is repre- 
sented as the Uttanapad, the figure whose legs are stretched 
upwards (X. 72, 3-4). In the Upanishads it is conceived as 
the Sainsara-Tree, with its roots on high, its braaches hang- 
ing downwards (KathaU V'l, I, ^vet.U III, 9c, MaitriU VI, 
4; cf. BaU 111,^9, 28, Gita XV, 1-5). 

^ The 4erm is understood in the most literal sense; see 
the ff. pp. 
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about hi 9 visions, lest he lose her by utterance; (Xj 
71,4-5 :) he to whom Vac has thus given her form as a 
lowing wife — by a spontaneous miracle, for otherwise she 
cannot be won (4ab) — is firmly guarSed in this union, not 
even in the singing-matcjies is he incited (to give her out) ; 
he lives in barren (i.e. silent) autonomous power (may ay d), 
having heard the fruitless and flower less (i.e. unuttered) 
VaC.^ This union actualizes ii 
embracing cosmic unity of the 
knew her in the unuttered state (cf. AV. V, 1,2) :* “Let 
the Lover (Vena) perceive the highest Being in the secret 
place (in the ihnermost heart, equated with the uppermost 
“ hypercosmic — heaven^") where all becomes of one 
form*' (AV. II, 1, I); this supernal Light, in its bidder^ 
three quarters, is the all-knowing Father, the One origin 
of the namas of all the gods’ \ (2-3 ; cf. RV X, 90, 3d ; 
X, 82,2-3 : the One is the “supreme aspect” of tfhe creator 
and resides beyond the seven Rsis ; 3cd = AV.. II, 1 ,3cd). 
The Vena knows the immortal’ (hidden) names (cf. above, 
p- 5), while the vipras cbgnize.and desire only the con- 
tingent rupa of •the amrta and follow its perceptible sound 
(X, 123,4). Having in one instant embraced heaven and 
earth the seer has attained the First-born of rta as Vac 
within him who speaks (AV. 11, 1,4). And in him the 
fourth quarter, which in the act of utterence he disjoins 
(vi-yunafiti) from great three quarters as (spoken) 
Speech, is again joined to them : for in him is effected the 
union (yujyate) pf the One (Vlll, 9,3)- 


jhis inmost being the all- 
primal mate of Vac, who 


Cf. BAU 111, 5 munir amaunam ca maunam cd nirvi- 
dya tha brakmanah . . .yena sydt tenedfsa eoa. 

Cf. // Mr7oPsfco/o^ico, pp. 3L46f.; below, pp..l8f., 20ff. 

So he who invokes the gods only “invokes the name 
with the name’’ (AV. X, 7, 31a). 

Or: “having encompassed all beings,” ibid. 5a. 
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It is thus, evidently, a second descent of the super- 
nal Being that restores its original reality in the soul 
of the seer. In fact already in the Rgvedic texts two forms 
of the descent of Vac are distinguished, divergent in their 
modes and opposite in their effects : one is the cosmogonic 
event - the cosmic division ensuing upon the cosmic gene- 
ration ~ , the other is the process of enlightenment, whpse 
most appropriate time is]|set in the nightly intervals be- 
tween the daily reproductions in effigie of the cosmogonic 
process ~ of the descent, dispersion and alienation of the 
supernal light-fluid : in fact during those intervals 
this process is inverted. According to the Vac-hymn 
I, 164 the light- wielding factors of c/eation, the attain- 
ifients of the sacrifice performed by the Rsis, are distri- 
buted in various dhamas, “light-abodes”, and manifested 
in diverse rupas {tesdm istdni vihitdni dhamasas* sthdtre 
rejante - they blink in the fixed place, on the vault of the 
sky a*s luminanes - oil^rtdnu rupasah, 15) while ^he light 
dwells in the cosmos. But “along the black path (the 
path of night) the bright birds investing the waters (the 
madhvadah suparndh on the world-tree mentioned in 22 : 
the rays or particles of light, the many “names’* of tKe 
one Gariitman, 46; the many^ utterances of the spoken 
quarter of Vac, 45d) fly up to heaven : they had come 
hither from the seat of rta (47 ; for night and day are like 
two tracks within the cosmos -one hidden, the other 
visible : the former is* the path of convergence, the latter 
that of diver'gence : III, 55, 15). Thus ‘the birds join with 
their melodies the (silent hymn) of the unwinking heritage 
of Immortality (where the light never sets), Wisdom” 

(2 lab); the dhamas return to their common source, to the 
“tihird” light beyond sun and moon (and alternating with 
them), “wh^se force does not manifest any form” (44). 
This hypercDsmic abode of Wisdom, the unuttered three 
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quarters of Vac, is the “highest” and “secret * dhaman 
(dhama paramam guha yad, AV. 11, 1,2b: cf. RV. X, 
181, 2b; amrtasya dhama IX, 94,2a; 97,32b; also para- 
mam nama X, 45, 2 opposed to the many dispersed 
dhamas; trtiyam, apicyam, ndma 1, 155, 3 ; IX, 75, 2cd). 
The active essence of the cosmogonic differentiation as 
the basis of cosmic existence is designated by the plural 
term dharmani (with the s{>ecifi» ation prathamdni : X, 90’ 
16b; 1, 164, 43d, 50b; but see also e.g. IX, 97, 12c, AV. 
V, 1, la), the “sustaining factors” of being. Midway 
between there two opposite aspects of reality is struc- 
turally placed the substratum, or victim, of the cosmogo- 
nic sacrifice, the cosmic Purusa, the cosmic Bull-Cow 
(cf. 1, 164, 43 and 111, 38, 7), the son of Vac wlhom she 
held suspended at her foot “below the yonder and above 
the nether”, herself having retired to the hypercosmic 
beyond (I, 164, 17, cf. Ill, 55, 13b); the “beautiful bird” 
which IS also the Skambha' . (7), the heavenly Bird, the 
one Being which on earth the vipras utter in many names 
(46, cf. X, 114, 5a&). By night the dharmani are in- 
operative, the purvo *rdha beyond the cosmos is disclos- 
ed i the dhama of the great primal god is sent forth (AV. 
IV, 1, 6ab, d); now, while “he (the vipra active by day, 
cf.5) who is born together with the many” (jaine bahubhih 

In fact “the cows draw the water from his head, while 
the inhabitants of the (world-)veil (see ’below, p. 9) drink the 
water by his foot (on the earth-level) (7). The many “cows,” 
the life-giving waters, though similar (sarupdh) or different in 
shape (virdpah), are ultimately of one shape (ekttrupah)^ 
since they* derive from the one above, from the ocean of 
supernal Life; Agni knows their many names by .the agency 
of sacrifice. As they have yielded their form to the gods (in 
the shape of soma, which is the essence of the immortality 
of the devas), .soma knows all their forms (X, 169, 2, 3ab). 
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salaam : sa^amjah are the six Rsisi opposed to the seventh 
who is 1, 1 64, 1 5a) sleeps’ ’ (cd) — now it happens tihat 
Vac again emit$ her o^wn undivided light-essence. This 
third, nocturnal light, which to the unseeing is only dark= 
ness, and which is revealed when ^very contingent light 
has disappeared — a favourite topic of a group of Vedic 
hymns (e.g. RV. X, 189; AV. IV, 1 ; Vlll, 9)’\ later laid 
down in a famous stanza recurrent in three Upanishads* 
(Katha V, 5; Mund. 11, 2, 10; Svet. VI, 24) and para- 
phrased in the Gita (XV, 6) — is the Fullness of the 
immortal world (X, 149, 3b; cf. ChU Vll,, 24-25), the 
original Dharman of the Bird^ Garutman to which 
Savitar’s beautiful cosmos, has succeeded (a, cd)’ But 
Savitar, who has called forth the manifestation of this 
multifarious world, also regularly suspends it,’ by rising 
upward (11, 38, 1; 4c) and* extending aloft his ‘arms 
with Expanded hands (i.e by directing the light- 
rays back t6 their source, .cf. 1, 164,47, above, ^p. 7): 
then, according to SaVitar’s vow, {he “releaser”, Night, 
comes (3). The Weaver has rolled up again the extend- 
ed world-veil (4 ; cf. 1, 115,4). This is when “the Mother 
bestows on the Son the supreme inheritance (the pre-cos-* 
mic dharman), according to his tendency promoted by 
Savitar” (5). Such is also the sense •implied in the state- 
ment 1, 164, 17cd, that Vac who hds gone away to the 
^unknown par! still comes to dwefl in her son, but 
not in the herd (in tihe “many”). Thus below the 
• 

• 

Cf. ll Mito Psicologico, pp. 40-53. 

A*8 opposed to dharman ~rta, the cosmic order of Mitra 
and Varuna (then also of other deities), this is their precosmic 
dharmant which is the radiance of their great dhaman (X. 65, 
5c), whereby th#y maintain their secret ordinances (orata — 
guhya, cf. I, 16?, 3b; 111, 54, 5d.; X, 114, Zd-contrasted with 
ffa, V, 63, 7), which renders their abode immovable (V , 72, 2ab). 
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VEIL AND LIC^TNING 

yonder and above the nether the father of the cosmos is 
regenerated as the divine manas is born (18). call 
hither the well-yielding Cow» that the milkman with the 
bleased hands may milk her; may Savitar have incited 
ns to the most propitious tendency; the light-glow is 
enkindled; rnay 1 have well announced this” (26). The 
Cow who longed after her Calf has come hither by the 
.gift of manas; she uttered her voice towards the winking 
Calf, into the head” (cf. X, l25, 7a aham suve pitaram 
Qsya murdhan), and thus imparted that voice to it, she roar- 
ed into the mouth the milk of her light-glow (27, 28; cf. 
Ill, 55, 13-14). This communion in her essence raises the 
“winking”, mortal manas to her plane (that of the 
“unwinking inheritance of Immortality”) and to the 
dignity of a nuptial anion : “he utters the roar in whose 
embrace the Cow produces the sound when she alights 
on lightning*' ; by plural consciousness she brought down 
the mortal, but by becoming liglhtning she has torn off 
the veil” (the “veil” is the light-texture of the cosmic 
manifestation [above, p.9], to weave which the kavis 
stretched seven threads across the calf [5cd, cf, X, 5, 6] 
.and which is inhabited by the earthly creatures).’^ This is 
the earliest instance, of the image of “lightning” as 
applied to the event of instantaneous enlightenment pro- 
duced by the union with the transcendent principle of 


According to BaU II, 2 the '^^calf * as abiding in the 
head (cf. 3) is prana (1) as the ‘*puru 9 a in the eye/^ regarded, 
also as cosmic Skambha (2), Concerning the alternations of 
manas ^nd prdr^a as mate of vac see op. pit., p, 4l5ff,* 

Foi* dhuasqni cf. 1, 140,3-5, 

So the humans have been prevented from finding him fron\ 
Vkrhom creation derives, since another reality Jias been placed 
closer to them “while the authprs of the ukthall (the Rfis) v^ho 
appropriate his life act under cover of mist and utterance (X,82»7). 



RECONSTITUTION Of THE ANDROGYNE 


II 


universal wisdom, which in the later centuries of the his- 
tory of this image will be again called dharma. Thus 
the seer’s enlightenment and ecstasy (whose description 
in 37 forms the conclusion of the connected s’e^^uence of 
stanzas 15-37, interrupted by the obvious glosses 25, 35), 
his union with the transcendent Vac, fulfils the psychic 
apocatastasis of the cosmic Purusa. As by this union 
with the “formless” dharman- essence the Skambha-- 
whose u^^ique form is that of the Unborn (6) ~ is restituted 
to his transcendent androgynous nature the cosmic 
veil which encompassed him is torn off : Released, he 
attains his primal abode, the inheritance of Vac. This 


See BaU 11. 3. 6; V. 4 7 ; ChU Vlll, 4, 2; KenaU 29- 
30; KathaU VI, 2; !§vet. U IV. (patnmga tadidgarhha); Mai- 
triU VJI. II; Nr§imhottaratap.U VI; Mok^adharma '(Bomb, 
ed.) 203.23 ; 24l2u J 3072o; Lankavatara-Sutra (Tokyo ed.) p. 42 
{vajrabirnbopamasamddhi) . ,Cf. II Mito Paicologico,^ pp. 95, 
123. I39n. 3, 141. 182, .223, 242. 254, 267. 394, 399. 

Concurrently with the psychological criterion of the image 
- the flashlike character of ecstatic intuition —its cosmological 
criterion is obvious in this early context : lightning appears a$ 
the typical evidence of an instantaneous descent of the hyper- 
cosmic Light-essence into the cosmic structure outside the 
normal channels of the cosmic order. * 

The seven R?i8. called “seven drdhagarbhas** in st. 36. 
^are 3*/2 ardliandrtnaras. The leit*motiif the introductory 
stanzas of the hymn, emphasizing the recondite connexion 
of the three arvd the seven, prepares the final disclosure in st. 
15 : the god-born R^is are six twins, the seventh, is called the 
one-born^ (Cf. also AV, X, 8, 5b ^ad yama ehaiah). 
The three couples represent the three worlds, while the 
seventh is the Skambha, “the One propping asunder these six 
spheres'*, “the One sustaining the three mothers and the three 
fathers'* (10). ^s contrasted with the many rupas of the 
realm of the six, the form of the one is “that of the Unborn" ; 
this form is not sensuous: it is “the boneless sustaining him 
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MANAS DIVINE •AND MORTAL 


supreme reintegration is brought about by the “divine 
manas,” whose birth (18) is the second ~ soteric — birth 
of the Skambha. Thus instead, of the one Bird (co- 
extensive with the world-pillar, 7), diversified in the many 
light-birds, there are irow two Birds coalescent with the 
same (world)-tree“ (20 ab) : the divine manas and the 
mortal. jOnly one of them “knows““^ the Father (realizing 
the transcendent aspect of androgynous being”^ the son 
“ who is father of the world, 18 — becomes thf. father’s 
Father, the original Purusa : 16), and so attains the fruit 
of immortality. Wisdom, at the top of the tree (20cd-22).^ ’ 
The mortal is unaware of his supernal origin, for, “having 
been wrapped up in the matrix to multiply in the many 
beings, he was precipitated into calamity” (32cd. Cf. 
AV* V, 1 , 2 : the Sustainer, who had known the un- 
uttered Vac, was the first to enter the matrix; and RV^ 
X, 177, 2 : the Bird^ as Gandharva, has uttered Vac in 
the matrix)- So “he knows no more Him who has made 
him (the transcendent. Father), He who has seen him is 


who has bones (the.sensuous living being), the life, the blood, 
the breath of the earth * (the micro- and macrocosmic Skam- 
bha) ; it is invisible (6). But in him the androgynous nature of 
the Unborn is incomplete : it is integrated by the nuptial union 
with the soteric Light-dssence of Kac, which has no form (44), in 
the lightning whereby the veil which had enclosed him is torn^ 
off, so that he can perceive, and join, his transcendent origin. 

Cf. infra, p. 16. 

The transcendent Purusa is the supernal archetype of' 
the three androgynous world-beings: “1 am told that they 
are women and likewise men... the sage as the Son compre- 
hends these things (this 'nether* aspect of androgynous 
existence) ; as he who may descry those (the transcendent 
aspect of this reality) he shall be the father’s Father** (16). 

The meaning of the stanza is modified in the context of 
Svet.U (IV, 6) and of Mund-U (111, 1, I ) under the influence 
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now far away from him” (32ab).‘^ When by 1:he descent 
of the divine manas (26, 27b) the way. to enlightenment is 
laid open, the “immortal” and the “mortal” are together 
in the same individual (30d, 38b); they 'are* not separate, 
but there is no simultaneity between them : the one 
moves while the other is asleep and immobilized"^ (30); 
the ways of the two, the autonomous and tl}e prisoner, 
are opposite, their directions are always in contrast : one 
of thOT is known, not^known is the other (38)- Thus 
the “herdsman” (of the thoughts) goes up or down the 
tracks according as he invests the convergiijg or the diver- 
ging ones (31, id, X, 177, 3). The “diverging” or mani- 
fold thoughts (the differentiation of thought, discrimi- 
•nating consciousness) are in fact the' “descent” .of the 
“mortal”, as had been stated irtimediately before (29); 
whereas concentration ~ a^ the *context of this gt. in X, 

1 77* implies - leads to the supernal common abode of the 

of the new conception of the bhoktar, coupled with the notion 
— amply recorded in the Afeganna-Suttanta — that “eating** is 
the cause of the degradation to cruder forms of existence. The 
“Tree** is here understood as the samsara-vrksa (above, n. 2). 

See also AV. V, 1. 3:, “He who gave up to suffer- 
ing thy body, the liquid gold, (cf. X, 7. 28), his pure (sc. 
forms : the pi. of the preceding tana is meant, as the one 
shape has become manifold when th^ pure Life became sub- 
ject to tlje *dharmani and as Skamtfha entered the matrix, 
1-2) — in him both put the imnjortal names; as'for t|iis one (the 
Skambha), Jet the (cosmic) abodes come to. him as vestures.** 

The activity of the discriminating manas is at a stand- 
still while that of the divine manas, the enlightening ascen- 
sion, takes place. St. 30 brings out quite clearly the notion 
that the two are but contrasting functions of the same psyche : 
“The swiftly proceeding moves while it rests; breathing, the 
immobile liy entity moves within the abodes (world-spheres 
and organisms); the living* proceeds by the self-power of the 
dead — the immortal and the mortal are born in the same being.* 
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ECSTASIS AND APOCATASTASIS 

f f 

light-rays. ' There the Bird by manas carries (back) Vac 
whom he had uttered in the matrix. Thus the effect of 
concentration is to ‘ join together tha^ which had remained 
united and that Which was to be re-united (tvarji hi yuk- 
tam yuyalise yogyam cO', AV. Vlll, 9, 7b), through that 
agency of Viraj {ibid., c) which is enacted by night (cf. 2, 
6, 8 with 7). 

• So the second descent of Vac in the divine manas 
effects the process of enlightenment in the unification of 
the differentiated manas and in the ascent of regenerated 
consciousness - to its hypercosmic source ; the consum- 
mation is sung in 1, 164, 37, the development of the 
soteric process in ' the preceding set of stanzas, des- 
cribing the secret inner transformation and upward 
voyage to the top of t^he world-tree where its transcendent 
fruit is attained, the heritage of Immortality. The fruit is 
the akjsara, tihe “static”, undifferentiated essence of Vac- 
Wisdom in her highest heaven (34d, 39a- cf. AV. Vlll, 
9, 8d — ; the aksara is the unique archetype of all forms of 
chant, 24d). Thus the psychic process of enlightenment 
implies an ascent to the summit of the cosmos and 
beyond, the intuition in which it culminates tears off the 
cosmic veil ; the illumination of individual consciousness 
— simultaneously reflected in its extension to universal 
totality — is conceived as an apocatastasis of the cosmo- 
gonic event : pf the (descent and the differentiation of the 
original universal unity. 
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II 


In the earlier Upanisheds tlhe same complex of noti- 
ons is rei^tesented mainly in its microcosmical formulation ; 
the motif of the Purusa’s dismemberment at the dawn of 
cosmic becoming reappears in these texts as flie differen- 
tiation of the dtman (this term haVing been adopted since 
th^ Atharvaveda as the cnief designation of the psycho- 
cosmic Purusa) into the vital ‘functions called pranas, in 
the resulting condition, that is, in the common conscious 
existence of man, the atman cannot be realized because he 
is non-total {marva), reality being differentiated (uyal^ri- 
yate) through name-^nd-form*{BAU 1 , 4, 7). But ih a pe- 
culiar condition of “knowledge”, *in the ecstatic unifica- 
tion of man’s being in which the pranas are* immobilized 
and merged in the one prana (in later texts this state is call- 
ed samadhi; similar wordings are ’already met with in the 
oldest Upanishadic texts : cf . iamastah samprasannah 
ChU Vlll, 6, 3, hence samprasada — ^tman ibid. 3, 4 and 
12,3; the psychic exercise whereby this linification is en- 
* acted in the* waking state — namely the discipline 9 f yoga 
— was practised since the Vedic period, as 1 lhave repeated- 
ly pointed out, and is known in the AV. under the verbal 
forms ofjthe later technical term}’ , the reconstituted atman, 
having left bodily differentiated existence and reached the 
supernal Light, comes forth in his own Form {svena ru- 


‘ II Mito Psicologico, pp. 40 ff. 
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penabhiliispadyate), that is, in the one-and-total rupa of 
the universal supreme Puru^ {sa uttamah j:>uru§ah). 

(ChU Vlll, 12,3). 

So hi6 sup^sensuous reality is diversified in the pranas 
which are his “functional names” (tasyaiiani karmand- 
mdni), concealing his undivided static essence. Therefore 
one must not realize him under those several aspects in 
meditation producing sameness with the object (upas — 
updsana^), for in this way one does not “know” i^d there- 
fore becomes mon-total : one shall indeed realize him as 
atman ; thei^ all these (pranas) are unified (BaU 1, 4, 7). 

Knowledge of “names” is in fact ^knowledge of 
things, for according to this ancient Indian conception the 
real.naman is nowise the fortuitous designation, but the 
inherent, tinsensuous essence of the thing to which it 
belongs. We met above with the notion that the real, 
higher or immortal, names are hidden, and only tKe seer 
discovers them. This intimate; “knowledge” is effected 
by the peculiar type qf yogic cognition inducing identi- 
fication with the thing known, which is referred to 
in this and cognate contexts as upasana-vidya^ ; so the 
more one ‘knows’, the vaster one becomes; by “know- 
ing the all”- which, in terms of this doctrine, is tanta- 
mount, to integrating all the namas in the one universal 
name, Vac- one ‘’becomes the AH”, realizes identity 
with the universal Purusa. This state of univ^ersal know- . 
ledge (styled pratibodha in the Upanishads [BAU 1, 4, 
10; KenaU 12], bodhi or sambodhi in Buddhism takes 
place in the 'ecstatic vision, the Upanishadic description 
of which (BAU II, 3, 6, cf. V, 7; KenaU 10-12^ 

t. 

* See Upaaana et Upani^ad, RO XIII (1937), pp. 128-159; 
ll Mito PaicologicOf pasaim (Index 8. vv.). , 

® sambodhi in verbal forinulation MaitriU VI, 4. 

^ Syntactic construction of the passage: op. cit., p. I2lf. 



INDH^ = PRAf^A 


1^ 

29; ChU Vlll, 4, 2 ; Katha VI, 2 ; etc.) - as a lightning- 
instant of illumination whereby immortality is attained 
in brahman through extension to universal existence - had 
already been anticipated in the Rgvedic seer’s* description 
of his cosmic transfiguration throi^gh the reception of Vac 
in lightning-form, and in the Atharvanic seer’s words 
on the instant in which he embraced heaven and earth, 
attaining the First-born of reality as Vac within the 
speaks, i,e. realizing Pmrusa in his own heart, which is 
the seat of Speech. 

Alongside with such psychological descriptions of 
the unification of reality in consciousness as we often 
meet in the Upanishads,’ there are also other descriptions 
of this process, bearing a. more markedly mythical .hue 
and keeping in close contjnuity with the Vedic myth. 
^Within man there are two purusas, a male and a female 
(sometimes^ it is said they may be seen ip the right and 
in the left eye), tfje is styled Indhay the “enkindler” - 
“though they call him Indra for* the sake of mystery, as 
the gods love what is mysterious and. hate what is 
obvious” ; for in bis true nature he is Prana, the 
enkindler of life', but also .of the yogic ftre-bocfy 

■ See ial. Br, VI, 1, 1,2. etc 

He is not*only the power building u^ concrete shape of 
the individual, but also the faculty of perceiving forms (per- 
ception, as a form of consciousness, is “realization”:* from the 
utteriy psychological point of view of these texts the essential 
distinction we make between facts of “experience and facts 
of “reality” docs not occur at all: experience is reality and 
reality nothing but experience). 

At the moment preceding death the “purusa in the eye”, 
prana, depart^ and therewith “one ceases to perceive forms” 
{atharupajfio bhaoati, BaU IY« 4, 1); the dying man “becomes 
single”, for the vijnana alone, after having absorbed all the 


3 
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{yogdgnimeyam sariram Svet.U 1, 12d) : the fundamental 
vital power, which, according to the form — or rather the 
direction - of its activity, determines the lot of die indi- 
vidual : the .downward direction lekds to individuation, 
the upward one to sajyation. Whereas she is styled 
Viraj, with a very ancient epithet of the all-goddess Vac 
(see already RV. X, 189, 3 trimsad dhama vi-rdjaii vdk 
and later on ChU 1, 13, 2 : i/a vdg viral. “Prana is 
the male, the mate of Vac“, Sat. Br. Vll, 5, 1, 7). Her 
character is th^t of consciousness, prajhd or prajfidtman, 
only partially actual in the individual self-consciousness 
distinguishing the 1 from the Not-1, the inner world from 
the outer one. In common self-conscious existence the 
potential all-consciousness lies asleep in the depths of 
human being, but it may be awakened in yoga. The 
place where both “purusas“ unite is the heart ; they have 
a path in common : it is the vein susumnd leading up- 
wards from the heart to the top of the skull (BAU JV 2, 
3 ; ChU Vlll, 6, 6), When tbeir union takes place, self- 
consciousness disappears - there is no longer any distinc- 
tion between the outer and the inner world (ayarn purusah 
pTajnenctmand samparisvakfo na bdhyarp kirncana Veda 
ndntaram BAU IV, 3,21)—, and is superseded by all-con- 
sciousness (aham evedern sarvo *smiti manyate, 20) ; thus 
man has reached the* highest sphere of reality (so 'sya 
paramo lok,ah, ibid.), the Form free from ill,^ fear and 
grief, free from desire, for the aim of all desire is reached 

«- 

consciousness-functions {ibid.), will proceed to continue in a 
new life, in connection with a new prana (cf. 3, 36), tlfb parti- 
cular existence of the deceased individual. This .ek,ihhdva is 
fundamentally different from the intimate unification of both 
principles in which any particular existence is overcome. (As 
concerns the composition of this passage, see V/ Mito Psico- 
logicoy p. 78f.). 
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(21). This Form is no less than the Form of |he univef- 
sal Androgyne Purusa, who is now reconstituted: “his 
eastern brgans are the East (of the universe), his southern 
ones the South... and so on for the .\vestern, the 
northern, the upper and the nether regions and for the 
totality of all world-regions (BaU IV, 2, 4). This 
supreme reality of atman can be only hinted at by deny- 
ing the possibility of any expression, “nefi neti* {ibid,), 
for all limited names are* merged now in the transcendent 
universality of the unuttered Vac. 

Thus ''ndmas and rupas'' are the negative, mortal, 
differentiated condition of the one nama, all-conscious- 
ness, consubstantial with the one rupa, the Universe as 
the latter's **own form".- While the hdma is the. inner 
power of the individual being or^ thing, the rupa is its 
sensuous appearance. [The latter is realised by. percep- 
tion* (drsti) or imagination (sarnk,alpa), the former by 
audition (sruii) or thought^ (dhi )] . rupa, the^ physical 
organism, is built up by prana, ^v/ho in his own essence 
remains "shapeless". The Upanishads greatly empha- 
size the difference of potentiality between that which is 
"shaped" or "corporeal" {murtam, sasariram) and thM 
which is "shapeless" (amurtam, asariram) (see BaU 11 
3 ; ChU VllI, 12, I) : the latter cam sever its present con- 
nection and rise upwards to the hSgl^est sphere of "Im- 
mortality-’, of universal being (see abovf, ChU Vill, 
12). The "essence" (rasa) of whatever is "shaped" is 
the eye, (because the eye realizes forms ; macrocosmically 
it is the Sun). The essence of whatever is*" shapeless" is 
the “purusa in the right eye", that is to say Prana-lndra% 
the enktndler of the yogic union. In this sense his 

.4at Br. X. 5. 2, 9f.; Kaus.U 111, 2; KenaU 25ff.; BAU 

1 . 5 , 12 . 
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(amurtam) t^mpam is further on visualized in the classi- 
cal series of colours, constantly attributed in the Upa- 
nishads to the ardent liquid in the space of the hiart, the 
entity Vir^-Vac-Prajna. It is evidently the frameless 
body of yogic fire. The union and common sublimation 
of nama and rupa having thus been brought about, and 
therewith the transfiguration of the individual into the 
tra^iscendent atman, this culminating point of the pro- 
cess is again hinted at by neti ncti. 

Reduced to its shapeless aspect of prana, rupa is 
no more actually different from the invisible nama, as 
their separation depends only upon the sensuous mani- 
festation of rupa. So the contract between the categories 
nama and rupa is* confined to sensuous reality, and there 
is always a * potential ‘continuity between the two cate- 
gories, which can be actualized as a unity of both in the 
yogic process of disembodiment. The text BAU li, 3, 
along with a lot of other texts, shows us pfana as the 
immortal part of man, vyhereas according to BAU 111, 2, 
12 the part of man that does not leave him at death is 
nama : Tor nama is infinite”. Indeed only finite reality 
is mortal. It thus appears that there is a sphere of 
reality where nama and rupa are not yet separated, rupa 
having not yet taken sensible consistency : this sphere is 
akasa. Ancient Indian cosmologies consider the world 
as a downward succession of layers or spheres (elemen- 
tary or other ; the criterion vavies), each having been pro- 
duced out of the preceding one by progressive grossening. 
It seems that the highest cosmic sphere, being not as yet 
accessible to the senses, is not yet rupa, but only ‘ndma; 
at the same time it is the boundary between the upper 
world of nama and the nether world of rupa. '*Ak.dsa is 
nama, says the ChLi (VIII, 14), and the^separator of 
nama and rupa’\ Ihe corresponding microcosmic 
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sphere is, as we have seen, hrdydk^sa, the space in thfe 
heart, the domain of ndma, the consciousness-principle, 
with which prana unites when he retires into this space; 
whereupon the organic frame, riipa, is stripped off, and 
the ascension to the highest spjiere takes place : the 
Androgyne Purusa-Vac is reconstituted. 

In the postvedic texts the current designation of Vac 
as the inner power and essence of things is brahman^. 
Europegin exegesis, based on that of the late Ve^^ntist 
commentators, uses to consider the Upanisfhadic brahman 
as a synonym of dtman (or as the cosmic aspect of 
Qiman)y completely losing sight, of the fact that the term 
dtman has often in the "Upanishads a markedly cosmic 
purport, while brahman is. as often explicitly the name 
of a psychic power. In the conception of the texts 
things appear to be less simple, brahman is — 
dtman only on the highest, transcendent .level of exist- 
ence, 'that is to say. precisely in the reality of diman, of 
the universal Purusa. But on the^lower levels, in dynam- 
ic existence, brahman is only a differentiated part of 
the original dtman; the other part is prana. As this male 
aspect of the universal Androgype, besides being split up 
in the particular frames of the individuals, is moreover in 
each of them divided' into the vital functions or pranas, 
similarly also his female aspect, besides being differen- 

^ Vac is brahman (BaU* 1, 3, 21; see already* RV. X, 
114, *8d : ijdoad brahma tisthaii tdvaii odk)] brahman is (he 
unity of all that is named (BAU 1, 5, 17). 

^ These two systems of division are never mentioned 
together in the texts, because the psycho-physicaf individual 
is never analysed from the point of view of its being a part of 
the cosmos, b^ constantly from the view-point of its analogy 
and substantial identity with the cosmos as a multifarious 
whole. It is only for the sake of an exhaustive analysis we 
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tfated in the particular “names** or essences of the indi- 
viduals, is subdivided within the single entity into several 
planes of consciousness, located in a series of psycho- 
physical spheres or centres, to which the structure of the 
cosmos exactly corresponds. In the oldest texts only 
three spheres are distinguished : the upper sphere of 
the brain, the middle sphere of the heart and the nether 
sphere of sex. Their cosmic pendant are the “three 
worlds” or spheres of the world, which are nothing else 
than the three vyahrtis, the “utterances** of file un- 
expressed pre-cosmical Vac whose cosmogonic function 
is the “utterance*’ of the world (RV. X, 125, 5a; cf, 
MaitriU VI, 6‘, reproducing a very ancient conception : 
“This world was indeed unuttered; he, satyam^'\ Praj^- 
pati, having glown in tapas, uttered it as bhur bhuvah 
svah.,.V Taitt.U 1, 5 : '*bhvtr is this sphere, bhuvas the 
atmosphere, suvar yonder sphere.” Cf. Sat. Br.* XI, 

1 , 6, 3). Later on the number of the spheres 
is increased. Within the individtfal brahman niani- 
fests itself in the different • forms of consciousness : 
as self-consciousness in the waking state'*, as multi 
farious" consciousness in the state of dream ; in the 

coordina^te as separate data the two points of view from which 
the antithesis between unity and multiplicity is considered : (a) 
as the opposition' between the one Being and the many 
beings, (b) as* the opposition between the transcehdent unity 
and the differentiated organism (m fact, human and cosmic 
organism are considered on equal terms). 

^ See also Paheav. Br. XX, 14, 2; etc. 

For saiyam ~ brahman — \ he see below, satydt is the 
sphere of Vac also according to Maha-NarayanaU. 63, 2. 

" This co-ordination between the kinds of consciousness 
located in the ‘centres** and the states of cons^ousness in the 
different conditions of life is the •effect of a secondary specula- 
tive synthesis of the primitive yoga scheme and the Yajna- 
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lowest sphere brahma^n as potential alh consciousness 
lies asleep in the shape of a radiant serpent. In the 
manuals* of Hathayoga this serpent is called Kundalini 
or Vag devi. The representation itself •is very ancient 
and already familiar to the RV, (X, 189) where Vac- 
Viraj is represented as Sarparajni, the Serpent-Queen, 
and to the AV. (IV, 1), where the radiant serpent {suruco 
hvdrah) brahman is called “fatherly queen” (pitryd 
rdstri, st. 2 ; cf. the hymft of Vac RV. X, 125, 3a aham 
rdstri). The process of yoga consists ixi rousinfe the 
radiant serpent brahman and in lifting it ^up from the 
lowest sphere to the heart, where in the union with prana 
Its universal nature is realized, and hence to the top of 
the skull. Here the brahman finds an' issue out of the 
micro- and macrocosmic frame thrcnigh the op)ening called 
hrahmarandhra, to which in theVosmic organism, corres- 
ponds the opening formed by (or in) the sun on the top 
of the vault of the sky thus, on returning to its prim- 
ordial transcendent* condition of all-consciousness, the 
brahman is revealed in ‘*‘its own Form”, as the uni- 
versal Androgyne Purusa-Vac. This ideological scheme 
of the yoga-process is traced in the Atharvanic hymn IV, 
I (as I have shown in a detailed analysis of the text'^). 
The mover of this process is Pran^Skambha, the^ leading 
power of yoga, who in uniting with brahman leads it to 
freedom and is himself regenerated. As ,soon as they 
cross the “threshold of brahma”, the state of* all-con- 
sciousness dawns again, the highest, transcendent sphere 
of existence is reached. Psychologically it is conceived 
of as a*fourth state of consciousness beside waking, dream 


valkyan schery. Its first trace is found in the Ait.U; later on 
it is frequent, 

ll Mito Psicologico, pp. 49-53. 



24 


THE FOURTH SPHERE 


and dreamless sleep, as the luriya celebrated in the later 
Upanishadic yoga texts; cosmologically it is a fourth 
sphere, beyond bhur, bhuvas and svar, brahman^ : 
according to the terminology of later Upanishads and of 
the Bhagavad-Gita ovyaktam paramam, paramam 
brahma or brahmanirvana ; in Buddhistic terminology it 
is nirvanadhatu beyond the three lokas. 

» The first act of the drama thus brought to an end, 
the description of the cosmogonic and anthropogenic pro- 
cess of the primordial Being’s entrance into the human 
and cosmic f^ame, is preserved m a highly corrupt record 
in Ait.U 11, while passages like the above mentioned of 
ChU and BAU present us with more or less summary 
descriptions of the soterical process. In the passage 
ChU VIII, 3, 4 ~ exactly paralleled to ChU Vlll, 12, 3 
but for ‘the equivalent variant esa atmeti..,esa brahmeti 
instead of sa uttamah parusah — the atman = brahman is 
finally also styled satyam. is the fundamental term 

used (beside the shorter form saf'^) in the doctrine of 
Uddalaka Arqni - ChU VI - , where the psycho-cosmic 
drama is treated in all its stages, from the cosmogonic 
descent to the soteric return. 

At the outset the topic of the treatise is announced as 
“the doctrine by which the unknown becomes known”, 

’ ‘ In^AV. IV, 14, 3 the fourth sphere is si;ar, Kypercosmic 
light (jyotis) beyond the triad of prthivi, antariksa and dyaus. 

The ritual teaching of the Brahmanas is concerned only 
with the third loka, the sphere of the gods. When confronted 
with the mystic notion of the fourth, transcendent sphere, it 
adopts an agnostic attitude : anaddha vai tad yad imaml lok.an 
ait caturtham asti t)a na va, Sat. Br. 1, 2, 1, 12; 4, 21. 

The term sat is used to denote the primordial Being in 
its . unitary undifferentiated reality, satyam denotes the same 
Being as immanent within differentiation. 
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as a synthetical knowledge effacing all diacrimi nation 
of particulars, a knowledge by means of which, as we 
see furflier on, one becomes identified with the atman {tat 
satyam sa atrha tat tiam asi). The cosrTU>gony adopts the 
traditional scheme of emanation^: sat produces out of it- 
self tejas, then out of fejas apas are produced and out of 
apas annam. Secondly, sat penetrates as jivaiman into 
these three “deities' ’ and, in mingling them up so a% to 
“make each of them rfireefold”, “differentiates name 
and form"’ ’. Thus, we are said, the jed rupa ‘of fire 
being the rupa of tejas, its white rupa the rupa of apas, 
its black rupa the rupa of annam, the specific character 
of fire (agnitvam) disappears, for its differentiation is but 
.the name derived from Vac {vacaramhhanam vikoro 
namadheyam), while the three rapas are truth {satyam). 
Thus by knowledge one can reduce the variety of being, 
reconduct it to the primitive stage ere the rupas were 
mingled up, that is to say, before the differentiation of 
name and form. *The fundamental form of everything 
is that of the three rupas; M. SenaRT has shown long 
ago that they are nothing else than the three cosmic sphe- 
res. Now let us observe that on the primitive stage 
sketched 2, 3-4 (the exemplifying glosses must be ex- 
punged), on the stage of transition between transcendency 
and contingent multiplicity, the three rupas are not yet 
separateef, but form a continuity f tfiey are the three- 
world-shape of the cosmic Burusa. Their unique essence, 
first hovering above them and then penetrating into them 
as jWatman, is the Sat, is Vac not yet differentiated m 


A similar conception underlies the somewhat hybrid 
version ^at. By XI, 2, 3, 3, Iff. the brahman, having emanated 
the worlds, enters them agaiQ by means of rupa and naman, of 
which everything consists. Cf. also Taitt. Br, JJ, 2, 7, I. 


4 
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REINIEGRATING KNOWLEDGE 


pkrticular Qames, is brahman. The three rupas still form 
a unity, so long as Vac is not differentiated. 

Further on however, in the paragraphs analysing 
various aspects of contingent reality, what is spoken of as 
satyarn is no more the threefold riipa, the cosmic totality 
in its maximum expansion, but the animan, the imper- 
ceptible core of all particular beings, the jivatman : “of 
this Minimum consists the personality of the Universe, 
this is satyam, this atmd, this thou art.” Death leads 
the particular beings back into Being, where they lose 
their individual form and self-consciousness ( = nama^'’), 
which are however fatally produced again. The way of 
common death is no definitive return. 

But in the 1 and 1 paragraphs the refrain about 
satyam is again applied to yet another fact : this time to 
the soteriological knowledge imparted by a teacher, a 
knowledge which shows the living and conscious indi- 
vidual tlje way back to Being, ^just as, according to 
the closing parable, the satya in the truth-assertion 
(the satyavdkyo) is the magical power changing the 


In the simile of the rivers and the ocean, frequently 
used in the Upanishads ^f subsequent periods to illustrate the 
“throwing off of name-and-form“ (cf. Mund.U 111, 2, 8), our 
text (10, I) says: alK becomes mere ocean, and they (the rivers) 
are no longer «elf-conscious. Nama as the principle of self- 
consciousfiess is conditioned by* the presence of the individual 
rupa. 

Let us note by the way that this simile implies far more 
than a simple comparison. The Ocean is Vac = brahrftan (cf. 
II Mito PsKologtco, passim, v. Index s.v. Oceano), which, in 
its cosmogonic descent, is divided into several rivers (RV. I, 
164, 42; cf. Sat. Br. VI, I, 1,9). As the nama^-rupa reality is 
produced by the rivers* issue frojn the Ocean, it is overcome 
by the rivers* return into the Ocean, 
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natural course of things so as to prevent the glowing a^e 
from injuring the innocent, so is the truth of the saving 
knowledge the power that breaks the fatal course of sam- 
sdra in leaditig individual consciousness, iDy means of 
illumination, definitively back to its universal source. 
After such a conscious return, realized in life time and 
fulfilled in death, there is no more falling away from the 
highest sphere of universal Being. It is not By a chance 
similarity that the turn of phrase 14, 2 iasya tdvad eva 
ciram *ydvan na vimoksye "tha sampatsye reminds us of 
the Buddhist statement na par am itthattdya. 

Thus brahman* sat-satya appears in the course of the 
cosmo-psychic drama in several aspects : (a) as transcen- 
dent universal Being, anterior to any concrete reality, 
(b) as the causal factor of differentiation, (c) as the inner- 
most essence of the beings determining their individual 
existence { ~ nama), (d) as the dynamic essence of soterio- 
logiqal knowledge, reconducting the differentiation to the 
original unity, freeing the ^individual from the ‘bonds of 
ignorance and becoming.* 

The term satya is met with twice in Ihe BAU in the 
specific formulation satyasya satyam. Accordiug to the 
passage BAU 11, 3, analysed &bove, satyasya satyam is 
the name of the amurta purusa in J:he sphere where he has 
got a name (for in the atman-sphere he has none, there- 
fore beinjg styled only neti neti), i.tf., m the intermediate 
sphere between bodily individuation (namarupa) and the 
transcendent universal unity. This “name” is explained 
as follows : “the pranas indeed are satyarfi, and he is the 
satya&i of them”. A comparison with the closing senten- 
ces of the first brahmana of the same 2"^ Adhyaya may 
shed a good deal of light on the meaning of this concise 
explanation ^ satyasya satyam is the mystic reality 
{upanisad) of the vijndnamaya purusa while he dwells in 
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the veins qf the heart, that is to say in the hrdyakasa — 
vijnana, in his “own” sphere (cf. svam apita ChU VI, 
8, I and Sat. Br. X, 5, 2, 14). As we have seerf above, 
this is the sphere where the union of prana (the amurta 
rupa) and vijnana takes place. In this centre, which is 
particularly his own, the vijnanamaya purusa is no more 
self-consciousness; the all-consciousness is there' \ but 
it is not yet awake, not yet actual (as it will be in the 
highest centre). It is there because he has re-absorbed all 
the particular consciousnesses of the senses (pranan grhiiva 
II, 1, 28, cf. IV, 4, 1 etiam etc prana abhisamayanti 
sa etas tejomdirah^'' samabhyadadano hrdayam evdnvava- 
k,Tdmati), their consciousness-particles (savijndnam eva, 
BAD ibid, 2) which are particles of light - of the hyper- 
cosmic light-ocean brahman — imprisoned in the cosmic 
and human frames. 1 his ligh^ is saiyam'\ the immanent 
aspect of sat. As he reabsorbs and elates the particles 
of satyam while abiding in his p^per sphere of the heart, 
this vijnanamaya purusa is satyasya satyam. And this 
is also “the name to be imposed” on prana while he is 
united, i.e. identified, with vijnana in the sphere of the 
heart"'. 

In this sphere (corresponding to akasa where there is 
yet no rupa implying sensuous differentiation) the rupa of 
prana is vijnana (the hrdakasa) itself : the individual 
sensuous rupa is overcome, “one does not distinguish 
the outward from the inward” ^BAU IV , 3, 21), and there- 

Cf. BAU IV, 4, 22. 

iejas is hrdydkjasa, cf. ChU VIII, 6, 1 and 3. , 

See, ‘^as an instance, the ancient prayer BAU V, 15 
(“IsaU I5ff.) hiranmayena patrena satyasydpihitam mukham,.. 

In this same sense the Kans.U uses the term satya : it is 
the unity of prana and prajnatman and herewith “the AIK*. 
See below, p. 38. 
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with the differentiation of the beings ceases . (22)^ We muaf 
bear in mind that such current coordinations of microcos- 
mic emd ^macrocosmic processes are not based on vague 
ideas of analogy, but* reflect the conceptipn of a funda- 
mental identity of the facts and events on both the scales, 
which are considered as only twin projections of one 
common complex of facts and events. Therefore simul- 
taneously with the cessation* of rupa-individuality (based 
on the prana’s differentiation in various pranas), in the 
psycho-V>hysiologic process of yoga, the cosmic rupa- 
differentiation is censed to cease : reality is transposed to 
a stage where there is no bodily individuation but one 
cosmic body only (see ChU VI). At the culminating 
point of the yoga-process this cosmic consciousness-body 
- all-pervading and omnipresent aa akasa and containing 
all the potentialities of differentiation as akasa contains 
the potentiality of all rupas is also left behind, and 
reality is transposed to the transcendent* plane of the 
universal all-consciousne*ss-body. The two mbdes of 
differentiation of Vac and. Purusa (in the many nama- 
rupas and in the differentiation of nama and rupa within 
each of them) are overcome simultaneously, by one com# 
mon process which, though psychical in itself, has also 
a cosmical purport. 

In ChU Vlll, 1-3, again, sat^am is mentioned as 
the name pf l)rahma. Brahma in tlTe yogic samprasada 
becomes atman, the Immortal, after leaving the body 
and reaching the supernal Light. In contingency brah- 
man is the space within the lotus of the heart (antarhrdaya 
dl^asa) coextensive with universal space and therefore 
all-embracing. Thus anything one desires can be 
fashioned (sam-klp) out of this universal essence (as in 
the cosmos everything is concreted out of akasa). But 
these (objects of the) sa/ya-desires are veiled by anrta. 
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llierefore pne does not find them inspite of one’s daily 
entering this brahmaloka (in dreamless sleep, amt a 
thus appears to be the waking consciousness). • In fine, 
conformably tQ the current method of esoteric etymo- 
logies, the word satyam is decomposed into three parts, 
sat-ti-yam, sat being interpreted as “the immortal”, ti 
as “the mortal”, yam as the unity of both in brahman. 
(Gf. also BAU V, 5, 1). This explains why out of 
brahman mortal lok.as, attainments of mortal desires, can 
be fashioned j(Vlll, 2) as well as the reality of*'atman, 
who is also satyakdma, the aim of a satya-desire, and 
satya-sam^alpa, a feature of satya ( — d\d$dtmd ChU 
111, 14, 2). The mortal* attainments proceed downwards 
from the akasa-hrdyakasa-sphere, as their sensuous lokas 
are inferior to the br.ahina( = satya)-loka, while the im- 
mortal attainment proceeds* upwards ; the former are 
manifested in the murta rupa, the latter in the amurta 
rupa. Thus the two rupas, the^two aspects of satya — 
brahman, appear to be nothing else but the two opposed 
functions or potentialities of ‘the same psychic essence, 
the ardent luminous mEinicoloured fluid of the hrdakasa, 
also called tejas (Vlll, 6, 3) and sometimes by its 
Rgvedic name - sfl/i/a'* *(BaU IV, 3, 32). 

Therefore the realization of atman - the upward 
movement of satya in samprasada - is the bridge (setu) 
separating and at the same time uniting (asambhedaya) 
the opposite worlds of mortality and immortality (Vlll, 
4, 1-2; BAU IV, 4, 22): “For that great, unborn 
atman is latent in that which, among the functions, is the 
one consisting of consciousness, in that which' is the 
akasa within the heart” (BAU, ibid,). 

This vertical bridge is of course nothing else than 


See ll Mito Psicolof^ico, pp. 18flF., 21, 34; 72. 
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the cosmic Skambha, satyam. In his cosmogonic quality 
he is represented as turned upside down (diving head- 
long into contingency from his hypercosmic sphere), his 
head being bhur, his arms bhuvas, his feet soar (BAD V, 
5, 3-4; in his soterical quality h^ is upright, his head 
is the fire -region of the sky; see Mund.U II, 1, 4). 
He is the purusa in the sun ^nd in the eye, and his upa- 
nisad is, in his macrocosmic aspect, ahar (“day” as th^ 
factor of cosmic contingenty, u. supra, p. 6), in his micro- 
cosmic aspect, aharn (see BAU 1, 4 on ahaim as funda- 
mental principle productive of multiplicity). .This mahad 

yal^sam prathamajam is again called satyam at BAU V, 4. 

• 

Elsewhere (I, 6) the meaning of the term is completely 
inverted, and - owing to the fundamentally immanent 
character of satya — it becomes a synonym of namarupa, 
denoting the “mortal” side of reality. Besides being 
nama* and rupa reality is also \arman, including both, 
and rerpresented by the unit of the person (atma). .But be- 
neath the gross personality an unsensuous one is hidden : 
it is prana, the “immortal^’ reality, veiled .by namarupa 
— satya. Prana, the amurta-amrta aspect of immanent 
being, is here clearly conceived as another asfSect of 
karman, opposite to nama-riipa. In later yoga-texts 
ample commentaries of this conception can be found : 
the yogic karma of prana leads to immortality by means 
of a transfiguration of the organism ; it is the only karma 
leading to release, while any other karma is ’’a bond 
(Mok^adharma 217ii). This doctrine is already familiar 
to the I Adhyaya of the BAU (3) : by his non-egoistic 
action^^ Prana wins a victory over Death : he imijiortalizes 
the organic functions by reuniting them in himself and 
transposing them to the plane of universality. 

See the analysis of the text in II Mito Psicologico, p. 91 f. 



32 


SATYA AND AMRTA == AN-RTA 


' The * scheme contrasting satya ( = namarupa) and 
amrta as dependent on, or implied in, two opposite aspects 
of karma is not confined to that single passage ;* the con- 
ception expounded in the Anandavalli (6-7) is to a great 
extent analogous : after the cosmogonic act of emanation 
brahman-satya has two aspects, two modes of existence : 
an immanent one as sat, a transcendent one as tyat; in 
other terms, these aspects are : the expressed {nirukta) 
and the unexpressed (aniru/^fa); in other terms still, the 
based (nilayana : cf. ChU Vll, 24, 2 anyo hy ahyasmin 
pratisthita ; it is the later Buddhist conception of pratitya- 
samutpanna or paratantra) and the not-based (cf. ChU 
ibid, sve mahimni [pratisthita] ; it is the Vedic concep- 
tion of soadha; Mahayanic anutpanna ^ parinispanna sva- 
bhava) ; or : the vijh&na and the not-vijhana ( = abhaya 
[=ami[ta] —ananda, cf. the following anuvaka, 7), or, 
finally, satya and an-rta as opposed to ria (which 
is the cosmic law of multiplicity and becoming produced 
by means of the primordial dismem'berment whence the 
first dharmas originated [cf. RV. X, 90, 16b] ; Aditi-Vac 
as the hypercosmic universal ocean bestows rta, but 
guards an-ria, AV. IX, 15, 23). 

^*Satyam became whatever there is‘' \ But the way 
back to the Immortahis open, for the mystic essence of 
ananda, wherein, by the universal power of love sat was 
born of asat in self-generation (atmdnarn svayam akuruta), 
is still potentially present in’ our intimate akasa ; through 
the power of love ananda is actualized within man; who 
thus “finds a fearless rest in the invisible, impersonal, 
unexpressed, not-based “. The self-same power of love 
through which manifestation proceeded from the unmani- 
fest, is able to lead it back to the transcendent source. 
The soterical rasa of Anandayalli is a function analogous 
to the soterical knowledge of ChU VI. The analogy is 
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corroborated by the introductive paragraph o£ Ananda* 
valli, where three aspects of brahman are distinguished, 
satya jffQna and ananda \ Jnana- as mystic updsana- 
jndna or vidya (see •the following pare^graphs) — is the 
sublimating power leading from^ satya to ananda^ the 
latter being located, not in a far-off yonder world (see 
the “problem” formulated in the first half of § 6), but in 
the innermost kernel of human personality. 

Ill the doctrines exf)ounded at length in the three 
vallis or the Taittiriya U this fundamental triadic formula, 
based on the nama-rupa conception and expressing the 
three degrees or conditions of the brahman’s existence (in 
this formula satya represents the namarupa reality, jndna 
the reality of the plane of pure nama, ananda the trans- 
cendent reality of the Androgyne Purusa-Vac), is ex- 
tended by and by ; in the* more archaic Siksavgilli it is 
connected with the scheme of the vyahrtis and thereby 
extended id a tetrad, brahman = mahas being the trans- 
cendent unity of the three vyahrjtis or lokas (5 ; in 6 the 
theory of the yogic ascen*sion through the vyahrtis, the 
macrocosmic spheres and the microcosmic centres is 
explicitly connected with the scheme satya — jndna ^ 
ananda, slightly varied in the formulation : prdndrdmarn 
manas is clearly the brahman’s amurta jhdnarQpa, the 
dk.dsasarira brahman as it is called in the same place) ; 
this is the earliest instance of a ^superposition of the 
trailokya scheme - in which the first three kerns are 
opposed to the fourth as their transcendent whole — on 
the scheme derived from the nama-rupa conception and 
consisting of three items only. 

^ ’ DeUSSEN S emendation of the traditional reading (ananta) 
must be accepted as indisputably correct, in consideration of 
the sequel. 


5 
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TETRADIC AND HEPTADIC CLIMAXES 


The .tetradic climax is elaborated also in the Mandu- 
kyaU, where it is governed by the yogic scheme of the 
moras and superposed on the Yajnavalkyan scheme of 
three stages of, consciousness, the transcendent stage ot 
yogic ecstatic consciousness being superadded as the 
fourth one corresponding to the “unexpressed” fourth 
mora ; the cosmic park of the climax is constituted by the 
tril^ala, a counterpart of the trailokya (cf. MaitriU VI, 5 : 
Prajapati’s \alavati and lok,avat^ tanu) ; on the four stages 
of the climax four stages or padas of the atman ate locat- 
ed : on the waking stage he is represented by vaisvanara 
(== prana, as productive of the mortal rupa, distinct from 
nama, the consciousness, which is “turned outside”), on 
the dream-stage by taijasa (“derived from tejas*' which 
is hrdakasa; not yet one with tejas but already liable to 
such a union, as “the consciousness is turned inside”), 
on the dreamless sleep stage by prajna (prana being 
unified — ehiibhuta — with consciousness, his aspect is cetas 
[cetomukha] ; he is designed as anturydmin, after BaU 
111, 7, iff., as he is now the vijnanamaya purusa, satyasya 
satyam) ; the fourth stage is the atman kaf exochen 
(•sa dtrnd), transcending both perception and expression. 


In the Nrsimha-uttara-tapinyU the tetradic climax of 
MandukyaU is extended to a heptadic one, based on the 
seven-world-scheme. The heptad is formed by a superposition 
of the four dhyana-stages on the three stages of normal life 
(see II Mito Psicologico, p. 236). The motive of this extension 
may be gleaned from the fact that this Upanishad distinguishes 
seven yogic centres (see 111). The seven bodies according to 
Nrsirnhott.l j are: (1) sthula, the material rupa, real in the waking 
stage, (2) suksma, the unsensuous manomaya rupa produced in 
dream, (3) bija, the potential (“seminar ) but immanifest rupa 
of dreamless sleep; these are stated to be “only rnaya”, 
namely ndpiarupa, but they owe their namarupa existence to the 
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In the Anandavalli and in the Bhrguvalli the climarx 
is extended to a pentad, the items of which form the land- 
marks oTF an inward progression according to Ananda- 
valli, of an upward pSr egression - realized by. means of a 
progressive sublimation of jnan^ — according to Bhrgu- 
valli. The kosa-doctrine of the former is but a parallel 
and complementary formulation of the kramayoga- 
doctrine of the latter; they are exact pendants. On the 
axiomatic assumption th 2 ft brahman-knowledge is always 
tantamount to identification with brahman, Bhrgu’s pro- 
gressive ascension to five degrees of brahman-knowledge 
implies his gradually assuming the five forms of 
brahman-existence (as explicitly stated in the 10^^ anu- 
vaka of this valli (6)). Fhus the microcosmic penetra- 
tion through the concentric kosas, or bodies — as they 
could, more exactly, be called cofisidering the formulation 
of the Anandavalli is equivalent to the macrocosmical 
ascension through the successive spheres* of the cosmic 
brahiman-reality, arid the innermost body, the person of 
the anandamaya atman, hidden within the vijrianamaya - 

inherence in them of three tunya-hodies respectively, namel/: 
(4) ota, (3) anujfiatar, (6) anajna "(which are “consciousness 
only”); avik.alpa or saksin is the* seventh transcendent body, 
the “fourth of the fourth”. “To the luriya's cidrupa the 
world’s character of namarupa is due,*lAjt in so far as he is 
aviJ^alparupa the universe is such”. • 

But there are only three cosmic bodies, mahasihula, mahd- 
suksfna and mahak<^rana{— ht jo); the three contingent turiya- 
bodies inherent in the first three microcosmic ones are, in their 
macrocosmical location, obviously assigned to a hypercosmic 
sphere, not. the supreme, but an intermediary one trorrespond- 
ing to the dhyanic state of consciousness which transcends the 
latter’s three normal states, though not yet absolutely exempt 
from any connection with them, as the supreme stage is now 
considered to be. 
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i.e. the akasa-hrdakasa body—, is identical with the 
uppermost, hypercosmic sphere of the transcendent 
brahman. 

The ptentad has developed out of the fundamental 
triad : the genetic relation can be easily traced ; if we 
consider that in ChU 111, 14, 2 the antarhrdaya atma, 
the satyasamkalpa reality of brahman, is said to be mano- 
way ah pranasar'ira... dk.asatma ( = i;iynanatmd)- we can 
follow up the yogic pentad of TaittiriyaU to its triadic 
source. The three intermediary bodies of prana, manas 
and vijnana are the outcome of an analysis of the 
“shapeless rupa“. 

At the outset of the Anandavalli a curious attempt 
is made at coordinatirjg the microcosmic scheme of the 
five concentrical atman-bodie§ with the pentadic elemen- 
tary scheme constituted independently from this complex 
of . speculation.- This attempt's prompted by the habit 
of ' representing the soterical process as an inversion 
of the cosmogonic evolution. , Since the scheme of the 
former was extended to a series of five items, the triadic 
cpsmogonic scheme based on the nama-rupa conception 
had to te put aside as well as the tetradic scheme based 
on the trailokya-conceptioii : therefore the author of the 
paragraph tries to adapt for his purpose the pentadic 
scheme of the eleitientary layers. But the juxtaposition 
necessitates the extension of the pentad to a hexad, the 
hypercosmic reality of atman being considered as the 
starting-point of the evolution. The difficulty is tackled 
by the queer expedient of inserting osadhayah and annam 
between the elementary series and the kosa series. 

The ascension through the vyahrtis or lokas towards 
the transcendent inexpressed Vac, the brahmaloka, is 
realized by the soteric power of satyasya satyam. In 
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the 2nd chapter of the Aitareya Aranyaka, where, as* 1 
have stated on another occasion, the same characteristic 
doctrine* as that of TaittiriyaU is expounded, this soteric- 
al process is celebrated in a set of five stanzas : 

1. “When the fivefold goes back to union in the 
Static (aksara), towards which the companions (the pranas 
or indriyas) proceed in yogic union (yujo yyikta), and 
when satyasya satyam accedes (the brahman in the heagrt 
is united with the unified *prana), then all the gods become 
one. 

2. “When the fivefold coming down from aksara 
goes in yoga (yuktam) towards aksara... (etc. ut supra), 

3. “The seers, stripping off that which of Vac is 
“yea“ and “no“ (i.e. her differeptiation), that which is 
concrete and that which i^ additional, have found (the 
inexpressed undifferentiated Vac) : (whereas) those who 
cling to mgnes rejoiced at sruii, 

•4. “This (same entity) in which the nafnes^^ re- 
joiced at sruti (i.e. in Vak-’s forrfi revealed in the Vedas) 
IS that in which the gods become united to the universal 
whole {sarvayujo bhavanti); by means of this tyahmasi 
the knower, casting off evil, upward to the heavenly 
world. 

5. “Neither he who by speech designs Him as 
female, npr *he who designs Him as neith^r-female-nor- 
male, nor even he who designs Him as male dots Indeed 
design Him (truly)*'. 

It is not difficult to guess that the entity alluded to is 
the Androgyne Vac-Purusa, the transcender^t ananda- 
maya body reconstituted by satyasya satyam in the yogic 

See II Mito Psicologico, p. 120 n. I. Cf. also AV. X, 

7, 21a. 
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process where the fivefold brahman becomes one again 
and is unified with the unified prana. It is the hyper- 
cosmic and innermost rupa of the brahma freed Irom all 
differentiations, from concreteness and manifestation hid- 
ing its real nature Iike„ the membrane surrounding the 
embryo (note the term ulbanisim). 

Thus, the idea that yonder brahman is ever present 
and immanent, though unmanifest and hidden by its 
own manifestation, is distinctly 'implied in the ko^a-con- 
ception, and the first step is taken towards the assertion 
of the identity of satya and amrta, of contingent and 
transcendent reality - which is tantamount to an acosmist- 
ic negation of multiplicity and . becoming . There is a 
foreshadowing of this thesis in the KausitakiU, where 
it is based on the affirmation of the constant unity and 
identity of prana and prajnatman. According to the 
conception examined above, this^unity is actual in the 
sphere of the yogic process, where prana-lndra is unified 
with prajnatman and thereby becomes the soteric factor ; 
in Kaus.U 111 the exponent of this unity is the saviour- 
god lndra = satyam (111, I satyam hindrah) initiating 
Pratardana (in Kaus.U 11 it is the saviour-god Brahman, 
the embodiment of the universal unity {sarvam) as 
sat tyam). In our text this unity and non-plurality (na 
u etan nand) is a^rmfed as a general axiom : this means 
that the sphere of reality is transposed unto ,the yogic 
plane. But whereas the dodtrine of Kaus.U still admits 
of a secondary, derivative existence of differentiated 
namarupa reality, the doctrine represented by KathaU 
(KU) IV, ^2, IsaU 9-14 and BAU IV, 4, 10-20 (the last 
named passage being an interpolation of later doctrine In 
the ancient bulk of the BAU) goes still farther in asserting 
the absolute identity of this world and transcendent reality 
{yad eveha tad amutro, yad amutra tad anv iha; etad oai 
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tad) and categorically denying the existence of any diffcfr- 
entiation whatever. Thereby the whole extent of existence 
is transfSosed to the amrta-sphere of absolute unity. As 
a consequence the tA^o dynamic aspects, of . brahma (the 
cosmogonic and the soteriologif one), are put aside, 
while its minimum aspect is considered actually — not 
potentially — identical with transcendent totality. But 
this extreme position is no more upheld later on : the 
MundakaU shows us a •conception of satya closely re- 
lated to that of the ChU ; all the four aspects oi* satya 
met with there are represented here. Satyam is the 
doctrine put forth in the Upanishad (II, I , I and 1,2, I - 
where the phrase tad etai satyam has. been shifted from 
its natural place after 1 , 1 , 9 for the sake of mechanical 
analogy - ), it is the brahmavidya fcy means of which' the 
aksara-Purusa is known as^satydm (1, 2, 13), i.e. as the 
ok,sara (brahma) from which the differentiated beings 
emanate and into which they return (11, 1, 1), and also 
as the macro-anthrbpos * wlio is sarvabhuidntaratmd (II, 
i , 4). But there is the amurtah purusah superior to the 
aksara (II, 1, 2): he is the manomayah prdnasafiranetd, 
“the psychic guide of the prana-body”, by means of 
whose vijnana *in samadhi (hrdayann samnidhaya) the 
radiant Immortality is realized'% Jlhe Form of which is 
ananda (II, 2, 7) : he is to be reached by satyam (111, 1, 

Possibly the oldest evidence of this conceptfon of the 
saviour-Purusa as a supersensuous ‘psychic' guide of the soul 
towards final mukti occurs in the description 6f the devaydna 
pantha (BAU VI, 2, 15). When the “knowers”, who have 
practised upasana adopting tapas for their sraddha, at the 
lurthe.st cosmic end of their postmortal voyage reach the region 
of lightning and therewith become “lightning-like", a purusa 
mdnasa joins them and transports them to the hypercosmic 
brahmalokas "(idn vaidyutan puruso mdnasa etya brahmalol^dn 
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5a), but can be reached only by those whom he elects 
(III, 2, 3c) for his incarnation (111, 1, 3c and 111, 2, 3d). 
Through this union with the intimate god atmaii 
they first obtain, universal existence (ill, 2, 5), therewith 
entering brahmaloka ; . here, at the time of pralaya 
(parantakolc) the highest mukti is realized (6). The first 
part of the process is el^ibhdva, following on the dissolu- 
tion of the organic frame, whose functions (k^rmdni) - - 
now quintessentiated in Prana as the sixteenth compo- 
nent of the structure (see ChU VI, 7, PrasnaU VI; cf. 
BaU 1, 6), — are unified with the vijnanamaya atma in 
the param avyayam, i.e. in the “higher” brahman (v. 
infra, p. 48ff.) as the saviour-Purusa’s own nature (7). 
The second part of the process of mukti goes beyond this 
sphere of rupaless unity in the soteric brahma and abuts 
in the sphere of the transcendent Purusa, “higher than 
the higher (brahman)” (8). While the brahmaloka, the 
sphere of unity in the amurta purusa, is pure pama- 
existence, the attainment of the transcendent sphere 
implies the utter abandonment of both rupa and nama. 

Thus satyam forms the divine “way” (111, 1, 6b) - 
or “bridge”, as Skambha reaching up to the transcendent 
sphere of Immortality (II, 2, 5) ~ leading to the highest 
abode of satyam (111,1, 6d). 


gamayati). In the ChU version of the passage (V, 10, 2) this 
lightning-purusa is said to be “non-human * {...candramaso 
vidyutam, tat puruso 'mdnavah), i.e. not embodied. The 
difference in the formulation is easily accounted for by the 
equivalence of the meaning: the disembodied psychopompos 
is mdnasa or manomaya, “of psychic shape” ( = arupa, amurta). 
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HI 

We have seen that |he conception of the three con- 
tingent abodes of the “sounding"’ or uttered Vao— the 
micro- and macrocosmic trailokya - as opposed to the 
transcendent abode of her unuttered totality, was funda- 
mentally connected with yoga^ideologies ; it is on this 
ground that the yogic process of intimate sublimation 
was also figured as a meditative ascension through sab da 
to asabda, the “sound” a§ the# exponent of the soteric 
aspept of Vac being represented by the syllable Om. 
Like the thi;pe vyahrtis, the three moras of ©M are the three 
spheres of the cosmos and, rfiicrocosmically, the three sta- 
ges of waking, dream, and drearAless sleep (see Mand.U, 
above, p. 34), successively dwelt upon during the 
enacting of the yoga-process; the ‘fourth , the unuttep- 
ed stage, the transcendent atman, is realized in tVie con- 
summation of yoga-ecstasy. The syllable Om, connecting 
the three lokas in their sound-symbols to a unity of sound, 
appears hereby as the nama-aspect •the soteric Skam- 
bha, as hfs “shapeless” totality-form. The*soteric aspect 
of brahman being constantly interpreted as the inversion of 
the cosmogonic aspect, the character of Om is sometimes 
attributed also to the latter, as in MaitriU VI. According 
to the doctrine exposed in this chapter, on the plane of sen- 
suous rupa the satya ( sabdabrahman) becomes asatya 
(or anrta, VII, 1 I). The ancient ideology of the descent 
and division of Vac is re-connected with the motive of 


6 
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the two forms of brahman/ the shaped and the 
shapeless. The murta rupa is asatya, while the 
amurta is satya : the one is brahman, the other is light, is 
Aditya (the essence of murta according to BAO 11, 3). 
How did it* come about that the brakman transformed it- 
self by taking shape? Tn its condition of atman it had 
been Om; it differentiated itself in the three moras, 
wherewith, and wherein the imiverse is woven. There- 
fore one should re-unite the atman by meditating “Om”' 
(3). The pranava, Om, is indeed the leader, pr^anetr : 
while threefold, he is the cosmic tree turned upside 
down, and thus the fountainhead of the manifold 
elementary^ manifestatiori constituted by its branches; 
but by steady meditative concentration (upa-as) upon 
Om the intimate leader (see above : pranetaram . . 
jneyarn nihitarn guhaydm) can be rendered “one” again 
and thereby become the Awakener, the producer of 
bodhi : e^p ’sya sambodhayitd (4). Thus murti is a con- 
sequence, of the division of ]the,.sabdabrahman into the 
three fundamental sabdas — the “utterance” of satya into 
its three-world shape (6) — further developing into the 
condition of prthagdharmatva (22) : another formulation 
of the Rgvedic conception of the descent of 
Vac into the three worlds and of the consequent 
origin of dharmas atnd their manifestation in the 
differentiated rupq-reality. The complementary notion 
— of the contrast and reciprocal exclusion between the 
cosmic dhamas, mainly represented by the sun, and the 
pre- and hyp>ercosmic light of the universal Ocean Vac - is 
extensively developed further on in our prapathaka. 
Already the AV. (XIX, 53, 1 ; XllI, 2, 39^ 3, 3) and 
the BaU (1, 2) identify .Adilya and Kala ; the BAU passage 


^ Read dhyaydn dtmdnam.,. 
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moreover figures Kala-Mrtyu as the organic archetype of 
the cosmos, thus introducing him as the cosmogotAc 
anti-Purusa. In the Gita the macrocosmic Puru^ 
as creator and destructor reveals himself in the shape 
of Kala^. He is past, present and future*, the three 
constituents of Kala ( = the three moras according 
to Mand.U 1) thus appear to be an equivalent of 
the three lokas as constituents of the cosmic Skambha : 
they are, respectively, his k^lavati and lokavati tana, 
accorchng to MaitriU VI J 5. That is why our Upanishad 
says (Vl, 14) that Kala is murti; but it adds that 
he is also susceptible of amurti, and^ this faculty 
is actualized by yogic inversion, as we are shown further 
on (VI, 18). Two are the forms of brethman, Kala and 
Akala. The latter was there, undivided (akala), before 
the sun, whereas Kala sakpla beg^n with the sun which 
is the cradle and the grav6 of all particular beings (15). 
And how can one bring about Kala’s transfiguration into 
the cosmic* saviour? By^ identifying him m the upasana- 
meditation with brahman: “then Kala is removed far 
away” ; i.e., by the brahfna-upasana of Kala one brings 
about the pre-murti and pre-kala reality of the universal 
brahman. Mythically the leader from Kala to Akala “is 
Kala himself a*s amurtimat; from the beginning of the 
prapathaka we learn that Kala-Aditya is the macrocos- 
mic aspect of Prana and that their co-ordinated paths in 
the outen and inner cosmos are “fhvertec^” (vyavartete) 
according as it is day or night. Kala-Aditya as the sun- 
fire- and Kala-Prana as the heart-fire “proceed down- 
wards”. They are to be made the object of meditation 


^ Such is also the Isvara as creator-destructor in the 
Svet.U (cf. II Mito Psicologico^ p. I84f.); beyond the trikala he 
is the intimate god of yoga (VI. 1-5). 
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by means of Om (1-2). Thus, e\iidently, they are reverted 
to their “upward” nocturnal paths, as appears from the 
following exF>osition. The “embodied” Kala is the 
ocean of the creatures, and he who consists of him is 
called Savitar, as he generates the luminaries from which 
there proceeds the whol^ visible cosmos ; thus the (maria) 
brahman is personified in Aditya. Therefore Aditya 
called Kala is to be made the object of upasana. Hence 
also some people assert that Aditya is brahman. But 
the (amuria) brahman (Akala aicala) was this world at 
the be’ginning ap the infinite One : infinite to the East and 
South and West and North and Zenith and Nadir, uni- 
versally infinite. No regions are distinguished in it. All 
the forms of micro- and inacrocosmic light are only his 
splendour-shape (16-17). “But two are in truth tlie 
fornis of the brahman-light : one is quiet and one 
abundant”; only a particle ©f the light hidden in ihe 
(intimate) ether is that in the sun, in the eye and 
in the fire; that (light) is brahman, the * Immprtal. 
The all-seeing sees the eight-footed ’ pure imperishable 
harnsa encompassed by t&e three threads (the microcosmic 
Skambha encompassed by the three psychic gunas, 
bnddhi r manas - aharnkara [adhyavasaya - sarnlialpa - 
abhimana] =the macroco^mic Skambha encompassed by 
the three cosmic gunas or' worlds^), who is blinded by 
dharma- duality (contrasts or dvandvas of differentiated 
reality on the subj'ect^object plane), but by the power of 
tejas (the ‘“hidden light” ; te^as is the light of the inti- 
mate “union”, Vll, 11, cf. ChU Vlll, 6, 3) becomes 
Indha” (36, 35)\ “1 hat higher tejas is, in truth, the 

own Form (cf. ChU Vlll, 3, 4; 12, 3) of the light hidden 


See op. cit., p. 414fF. 

Original sequence of the passages, disjoined and trans- 
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in the (intimate) ether.. fthat syllable Om is,, in truth^ 
the own form of the (light) hidden in the space of tKe 
(intimate) ether. By means of it (OM);in fact this (light) 
is awakened, rises and breathes upwards incessantly... 
In his (Prana’s) movement it has its plapce in the light- 
irradiating heat -- as in the movement of smoke : in the 
ether having gone forth in a stem it pursues from sk.andh.a 
to sl^andha' (as the smoke rises and ramificates, the ever 
thinner column ascending out of the expanding steip 
appear^ as if progressively stripped of the enclosing parts 
stretching diagonally ; the sheaths successively discarded 
are obviously the three gunas) : such i% the expan- 
sion of the meditator (in width and height at the same 
time : while becoming .more and more extensive, he 
simultaneously ascends to ever higher regions in progres- 
sively sublimated essence). In this connexion they ask : 
‘why is he called ‘'of the hature of lightning”?’ For, 
inasmuch as he has risen forth, he renders the whole 
body • lighlning-like. Therefore the unlimited light 
should be attained in meditatiorj {updsUa) by means of 
Om” (Vll, II). Follows the “rule” of this “practice” 

{prayogakalpa) described as a sadanga yoga (VI, 18 )\ by 

• 

posed in the extaht — largely revised and interpolated — form of 
the text. (See op. cit., pp. 210-227).* 

Possibly the oldest Upanishadic occurrence of the term; 
the underlying image survives in the Buddhistic comparison of 
the skandKa-reality with the **niarrowless’’ plantain tree (cf. 
Maha-Nidd. p. 410; SN III, p. 142). The doctrine of the skon- 
dhas "as such is not unknown to later Upanishadic speculation : 
it appears, half-suppressed by a clumsy orthodox revision, in a 
treaty of the Moksadharma teaching anatmatd (218-219; the 
term in 219., [substituted foi the word jtva recurring in 

the parallel verse 240,3) corresponds to the Buddhistic 
vyavakdra, a synonym of s^andha [see below, Ch. Vlll])-"a 
tenet familiar to our Upanishad, in connexion with the guna- 
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>vhich “the prana (ks pranetr) is to immobilize the prana in 
that which is called tariya, the jiva called prana having 
been born from the Aprana (as Kala from the Akala)’ ' ; 
thus also its complementary factor, the citta ( = vijnana), 
and the sitbstrafte-less {nirdsraya) linga it constitutes (the 
unsensuous yogic conociousness-body), is dissolved in 
the Acitta, the unthinkable supreme mystery (19). The 
process is the well-known “egression** through the 
susumna, the “track of prana** : as soon as the “limit” 
(the brahmarandhra) is crossed,'* the union with tjie Un- 
limited is attained at the extremity of the head (20). 
Thus “by means of the sabda the asabda is realized, — in 
the ascension through the sabda Om to the quieting down 
in the asabda, the Aim, the Immortality, the Union, the 
nivrtatva/' The sabda is the akasa in the heart : as its 
differentiations {prthdglaksana) are overcome, the medi- 
tators are aprthagdharminah and ‘set’ to rest in the asabda 
(22). (So niorfafoa = overcoming the differentiation of 
dharmas produced by the primordial utterance.) • “By 
means of thought-concentration (elcdgra) they discard the 
hrdayakasa and are identified with the light that rises out 
of it. The citta along with its dSraya (namely the 
nird&rdya linga of 19, the hrdayakasa) is destroyed”. In 
fact, in its (transcendent) aspect of higher dlaya the kosa 
of the * hrdyakasa is ‘ ananda ; in its immanent aspect 
(svam) It is the sphere of yoga and (in its contingent ma- 
crocosmic aspect) it is the light of fire and 8un.(cf. supra, 
p. 44) (27). Final autonomy is attained by progressively 
discarding the brahmakosa consisting of four nets- (29). 
This process of simultaneous penetration into the inmost 
and elevation towards the uppermost is illustrated by the 


doctrine (H. 5 — V, 2; see II Miio Psicologico, pp. 21 Iff.) The 
above simile visualizes the reversion of the cosmic tree. 
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old myth of the nuptial union of IndrA and Viraj and of 
their common ascension through the susumna* After the 
egression is completed (vinirgatam), thfc “sound” (svara) 
is again the “maternal essence”, the unuttered Vac 

(VII, 11). 

Also according to Nrsimhott.U the meditation of 
Om as a unit “elevates the three-bodied universe” {idam 
sarvam trisariram aropya, J) into the sphere, of yogic 
reality : the sphere of the brahma unified as Om (om Hi 
, . .brah{ina. , .eJ(ikrtya, ibid.), of the “higher” brahman in 
its unitary three-world-shapc {trisariram param brahma, 
ibid.). The meditative ascension pursued in this sphere 
leads up to the highest, undifferentiated (aUi^a/pa) 
condition of the atmani the “fourth of the fourth” 
{turiya4uriya). 
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In the metrical Upanishads Mundaka and Svetasva- 
tara and also in the older stratum of Upanishadic texts 
contained in the Epic, the foremost of which is the Gita, 
the brediman appears as the female power of the personal 
All-God Purusa. It is a twofold power, creating or 
saving, according to the double aspect of the psycho- 
cosmic Purusa, as creator and ruler of the world or as 
enlightener, saviour and teacher. The brahman’s mani- 
feste^tion in one of its aspects, as aparam brahma, as 
avidya, “nescience ”, or in the. other, as param brahma, 
as vidya; “wisdom”, depends on the direction of its acti- 
vity : the downward direction is the psycho-cosmic evolu- 
tion and differentiation (analogous to the function of the 
Hgvedic Vac as “expressing” the world), while the up- 
ward direction is the yogic involution and sublimation 
of the differentiated existence, the synthesis of the 
totality of being in human consciousness and its regene- 
ration in the persona) unity of the universal Purusa. This 
function of the brahman consists in awakening the 
jivatman, the psychic Purusa, unconscious of his own 
reality, from .individual self-consciousness to all-cons- 
ciousness, in identifying him with the All-God Purusa; 
it is a psychical activity performed by a psychical 
factor, this brahman being nothing else than the highest 
faculty of the soul, “pure consciousness” (buddhi subhd, 
buddhi visuddha, sailvarn visuddham) or “primordial 
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Wisdom*' {prdjna purahi), imparted to man by the 
saviour Purusa, teacher of yoga ever since the beginning 
of time,^ The internal process of salvation is mythically 
represented in the Git^ as a self -manifestation of the God 
Puru^, who by means of his illuminating ddclrine trans- 
forms man's consciousness through initiation to the yoga- 
mystery. Thus the “higher brahma" or vidya is at the 
same time the saving doctrine expressed in verbal form 
by the divine teacher and the latent divine core of man«s 
being, % awakened at the contact of this teaching, and 
actualized in the yoga-process. The way of its actuali- 
zation— the yoga-pravrtti (Svet.U 11, 13) leading to the 
final nivrtti (1, 10) through the parivrtti produced by 
acceding to the saviour-teacher's “higher" plane (VI, 
6b)’ — is described or rather hinted^ at by technical terms 
in Svet.U 1 and 11. The universal means of this trans- 
figuration is an attitude called abhidhyana (in the Gita 
simply dhyana), an intense contemplation of the saviour- 
god,- synonymous with “'knowledge" of God (tasya [sc. 
devasya, ci. I Ob] abhidhyanat I, 10c, \\c = inatva devam 
11a), conducive — through the contemplative union with 
the object — to identification with his essence {iasya^ 
bhidhydnat yojandt tattvabhdvdt). This contemplation, 
however, is introspective ; it is an intimate upasana {devam 
svacittastham updsya IV, 5d) — it is nothing else but the 
intuition of one’s own intimate ei^sence ; hereby the 
contemplator, the embodied jiva, “becomes one" (tad 
dtmatattvam prasamiksya dehi ekah . , ,bhavate II, 14), 
being no more split up in the twin principles effecting 
namarupa. He is not disembodied, but the five elements 
composing his body are “elevated" in the • evolution 


‘ See below, p. 53. 
7 
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of the yOgic quality (prthvyhptejo* nilal^he samutthite 
paficatmake yogagune pravrtte) : this evidently means 
that they are elevated to the sphere of their subtleness 
(suksmatva) ; the contemplator has If ft the sphere of gross 
rupa and has won an indefectible body (yoganimayam 
sartram) (11, 12). This new rupa is “one” with 

nama; it is a consciousness-body, manomaya, all- 
pervading* (vibhu) like that of the God with whom 
the contemplator has identified himself through the 
conquest of dhyana. In this identification the final 
goal is not yet reached ; there is indeed a further 
goal representing “more” than this : bhuyas cante visva- 
mdydnivrttih (1, lOd; cf.dbodhim...dhydndntye AK.' 
VI, 24ab). This intermediary goal is called trtlyam, i.e. 
trtiyam sthdnam, and is a state by attaining which the 
adept obtains after death visvesvarya, that is to say the 
condition of the cosmic Purusa. The individualizing 
Maya or Praknti having been fconquered now^ his is the 
realm of 'the “higher”, divine Maya of which the God is 
born for his soteric purpose. But when the dhyana-process 
is carried further on, it finally leads to k<^ivalya (1, 1 Id), to 
the total cessation of all maya. The contemplator soars 
above the supersensuous sphere of determined, manifested 
nama — of the sabdabrahman constituting the saving 
Doctrine and the essence of the saviour-God - and thus 
leaves the cosmic ^t’^ucture. This culminating moment 
of the dhyana-process is brahmanirvdna, the brahman’s 
being “ex-spired” (by the power of prana) out of the 
cosmic body and returning to its hypercosmic sphere ; in 
the wording of the ChU, it “comes forth in its own 


AK. — Viasubandhu s Abhidharmakosa (trsl. by L. DE 
Vallee Poussin). 
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Form”, i.e. in. the inconceivable Form {acintya rupaf of 
the universal Androgyne Purusa. The complete actuali- 
zation of brahman as universal knowledge, universal 
consciousness is again coalescent with the realization 
of universal Form : the one nama coincides .with the one 
rupa. , 

Besides the terms brahman and satya, each of them 
denoting the hypercosmic and cosmic essence of reality in 
its various aspects as a static unity, as differentiation and 
as povier of unification, one more term appears, or/ather 
reappears, as early at least as the earliest metrical Upani- 
shads : dharma. As we have seen, the* characteristic 
feature of this stage of Upanishadic speculation is a radical 
affirmation of absolute identity between the contingent and 
the transcendent world (etad vai tad). Any experience 
of the world as differentiated ancj dynamical is due to our 
faulty perception of its reality, which in truth is uniform 
and statical and does not differ from the highest brahma- 
dharma. Mortality is an effect of this erroneous vision, of 
perceiving the one dharma as a multiplicity of particular 
dharmas. He who perceives a differentiation of dharmas 
(dharman prthak pasyan) is condemned to the restless 
flowing he perceives in them' (KU IV, 14). As already 
pointed out above, the later Maitri-U calls aprthagdhar- 
minah (“they for whom there is no differentiation of 
dharmas”) the yogins who have overcome individuality 

by mean^ of the intimate ascension. The* one dharma, 

• • 

mentioned in the 1*^ valli of KU, in the verses forming 

1 he term is used of the transcendent Purusa in the 
Mund.U (HI. 1, 7) and in the Gita (VIII, 9c). 

See also IV, II: 

manasaivedamaptavyam neha nanasii J^incanal 
mrtyoh sa mrtyum apnoti ya iha ndneva paiyati/ 1 
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the prologue to th^ initiation of Naciketas, is the reality 
of Nirvana% while the sensuous differentiated reality of 
the world, opposed to that unitary one and born of the 
erroneous differentiation of experience, is denoted by the 
adjective dharmya. By means of adhyatmayoga the sage 
discards whatever is dharmya and reaches the unsen- 
suous reality, the one dharma (cf. anur esa dharmah 1,21 
and pravrhya dharmyam aryum efam apya 11, 13b), the 
transcendent-immanent Universe, just as according to 
the doctrine of Uddalaka Ariini the sage discyds the 
ndmas, being but a differentiation of Vac, and perceives 
satyam {ya ^sa animan,..tat satyam)^ the one-and-total 
form of the pre-cosmic Being. Thus “tearing off (the 
veil of) the contingent dharma-experience” Naciketas 
“opens up“ for himself the “residence” (13d), the 
Immortal sphere of the transcendent Dharma, present 
here and now though “elsewhere” than the dyna- 
mic dharma( = nama) -reality xoupled with its opposite 
{adharnja = Tupa) (Ma). Irj this way the cosmological 
distance of the spheres of reality is directly reduced to 


^ 'As I have shown in my analysis of the KU (II Mito 
Psicologico, p. 136), the crucial question of Naciketas 
does not at all refer to .the post-mortal state in general. This 
cannot possibly be a problem for the boy who abides in the 
house of Death and^h-rs already obtained as a former boon the 
means of asce^nding to svargaloka, to the temporary immortality 
of the gods, the now despised Vedic ideal of post-mortal exist- 
ence. His question explicitly refers to the mahdn sdmparaya, 
the “great departure” from which there is no return, and 
which, as stated later on (II, 6), is not realised by the fool 
who therefore becomes over and over again a prey of death. 
Moreover let us remark that the question is formulated in the 
classical terms so often recurring in Buddhist literature in the 
question about existence in Nirvana: “some say ‘he is’, others 
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its prototype, the psychplogical difference of the forms 
of experience. 

As the “theistic’* position of the successive period 
brings about the revindication of becoming and a synthesis 
of both its modes in the divine personality which is static 
in itself, i.e., in its “own”, transcendent, sphere, the 
term dharma assumes again the specific meaning it had 
in the oldest records of this current of thought : in fact, in 
the SvetasvataraU — whose quotations from the hymn 
RV. 1, 164 are rather symptomatic — the dharma is tKe 
enlightening power of the saviour-God, iqanifested'in the 
human soul. In his soteric manifestation, as the peren- 
nial teacher of the yoga-path, lord of bhaga or bhakfi 
(cf. VI, 6c, 23a), Siv£^ is dharmavqha, the bringer of 
dharma, taking his abode in the psyche as immortal all- 
dhama (V^I, 6cd), i.e. as the buddhi subha or visuddha 
(III, 4; IV, 12), the Prajte Putani {IV, 18), the higher 
brahman (VI, 10). As such he is superior to the cos- 
mogonic Purusa-Skambha manifested in’ the namarupa- 
cosmos and is arupa (111, 9-10), or visvarupa (VI, 5c, 6a) ; 
from his plane onwards the prapahca ( = namarupa) 
“returns” {parivartate) (6b) to its transcendent source. So 
his plane is the intermediate plane of the “shapeless” 
brahman-dharrna, in whose unsensuous manifestation all 
the forms are one. The adept is invested with the 
dharma in acceding to or “taking refuge” {saranam 
prapady^) in this sphere of the Intimate saviour and 
teacher, in an act of updsana {devarn svacittastham 
updsya, 5 = devarn atmabuddhipral^dsarn saranam aham 


say ‘he is not’ (20b)“, sdmparayika is the nirupadhtisesa-nirvana 
according to the Itivuttaka, 44; similarly Majjhima-Nikaya 11, 
p. 144 opposes the samparayika attha to the ditthadhammika 
attha. 
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saviour’s doctrine-body 


prapadye,^ 18)^, and thus attains the “bridge” to Im- 
mortality (19c). In his own character however the God 
thus manifested is “undivided, inactive, quiet... like an 
extinguished fire” (19a, d). How is it, then, that in his 
soteric character he “becomes becdming” (5c) — what is 
it that imparts the sfiving wisdom in the formless 
sphere? It is his siva tanu (111, 5a), his enlightening 
“body” (ibid,, d), not identical with his absolute reality 
of transcendent Purusa, but nearest to it, or the approach 
to it; in the terminology of the^Gita, his “own Maya” 
(IV, 6) ; in early Buddhistic terminology, his dharnial^aya, 

Krsna, tjie saviour Purusa of the Gita, enters the 
world in order to resuscitate dharma : here the term 
app 2 irently means no more than “justice” or “right- 
eousness” ; such indeed is its meaning from the point of 
view of the Epic and the Puranas, presenting us with a 
series of incarnations of VisAu as avenger and saviour. 
But the internal speculative structure of the Gita trans- 
poses these conceptions to the sphere of psychological 
facts : on the same gropnd as the personal god Krsna, 
manifested in a human shape, is simultaneously con- 
ceived of as the “inner teacher”, as a psychic factor, also 
the dharma brought by him into the world and imparted 
to his adepts in the form of a secret yoga-doctrine, is 
conceived as the dharma-brahman, the supersensuous 
reality he resuscitates in human hearts, thus bringing 
about the state of consciousness termed brahmabhava 
(brahmabhuyaya k.alpate, bfahmano hy pratisthaham 
amrtasydvyayasya ca sdsvatasya ca dharmasya XIV, 
27 a-c) ; as the power of universal love by virtue of which 
man gradually ascends to all-consciousness in brahma- 
nirvana, “seeing himself in everything and everything in 


® Cf. II Mito Psicologico, p. 354f. 
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himself” (VI, 29) or “Purusa in everything dnd everyr- 
thing in Purusa” (ibid., 30). Thus the actualization of 
dharma^ blotting out all differences, all that is dharmya, 
produces the form oj existence of divine universality — 
the one dharma coincides with the one rupa: 

In the cycle of Upanishads* contained in the X11‘*^ 
book of the Mahabharata under the cumulative title 
Moksadharma^ (“doctrine of salvation”) the tWo contrary 
aspects of brahman, evolutional and involutional, afe 
exhaustively discussed under the new term : pruvrtti- 
laksana- dharma, “dharma bearing the character of evo- 
lution”, is the cosmogonic and individualizing power of 
samsara ( = the bhutabhavodbhuvakaro visargah l^arma- 
sarnjnitah of the Gita''), vfhereas the soteric power opposed 
to it, the involutional function of ^oga, annihilating the 
differentiation of dharmas and treinsforming the cosmic as 
well as the human being into the universal reality of the 
Purusa, is styled nivrttilak^ana- dharma, “dharma bear- 
ing the characteristic of 'involution or cessation”. It is 
the power leading to nirvana. The identity of these two 
aspects of dharma with the corresponding two aspects of 
brahman, the “higher” and the “lower”, vidya and 
avidya, is repeatedly and expre.ssly stated in the texts. 
In both aspects of the psychic and cosmic power dharma 
its intimately verbal nature is also Tkept in view : pravrtti- 
dharma and nivrtti-dharma are sometimes also represent- 
ed as two doctrines verbally expounded (see Mdh. 

217 ,-,). 


^ Henceforward quoted as Mdh. 
» Vlll, 3cd. 
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V 

In the Suttas dealing with fhe fundamental subjects 
of Buddhistic speculation the compound narfia-rupa 
occurs frequently, as a designation of differentiated con- 
tingent existence, both individual and cosmic (the texts 
speak also of a bahiddha namarupa^). When the con- 
trast of the two constituents of contingency is implied, 
the binomium reappears on Buddhistic soil in the 
other formulation introduced as early as the Rgveda, 
namely dharma-rupa. ^ 

That an bid, ‘"precanonical”, form of Buddhism 
classified the complex of worldly reality under two 
opposite categories, rupa and dharma, is a fact to which 
already Prof. St. ScHAYER has called attention in a 
penetrevting and highly interesting article"^ showing that 
in some texts we are faced with traces of doctrines in- 
compatible with the tenets of Abhidharma-systematiza- 
tion. He quotes the ancient Mahayanist c/ui^dya-doctrine 

ayam c eva h^yo bahiddha ca namarupam, Sarnyutta- 
Nikaya (SN.) H, p. 24. The comparatively much lesser fre- 
quency of its occurrence in the latter sense is merely propor- 
tionate to the uneven distribution of interest between the two 
unit-aspects of concrete existence, the individual and the 
extra-individual as shown in these texts. 

" Precanonical Buddhism (PCB), in Archiv Orientalni, 
vol. 7 (1935), p. I21ff. 
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as a piece of evidence ifn support of this cleCssification, 
whose criterion is illustrated by the theory of the three 
spheres^ of the cosmos, conceiving, in contrast with the 
character of the and rupa^-dhMus , the elements of 

the arupya-dhatu as all-pervading and omnipresent. More- 
over, Prof. ScHAYER points out* that by combining the 
antithesis dharma-rupa with the climax of the Saddhatu- 
sutra (and taking into account the ancient Indian notion of 
the evolutional unity of this series) we find that the anti- 
thesis floes not necessarily imply an original and funda- 
mental diversity between the dharma- andTiipa-elements, 
but rather a diversification due to the transformation 
(through progressive coarsening) of a unique basic ele- 
ment, vijnana^. In a more recent communication Prof. 
ScHAYER has observed that ndma, as equivalent to the 
citta-(arupa)-element in the series* of sk^ridhas, is syn- 
onymous with dharma in the precanonical signification 
of the term*. Now, as the classification nama-rupa is 
obviously also very ancient (as ancient at lea^t as the 
Causal Formula, according to which ^'ndma-rupa comes- 
to-be on the ground of vijnana”), the question arises, 
whether the two forms of the binomium are simply equi- 
valent, or different in meaning and purport — and if the 
latter is the case, what does the difference consist in? 
The solution that will result frdtn the following con- 
siderations will be found to be in a line with our initial 
statement • that the two forms of the binomium express 
respectively the coexistence and the contrast of its 
components. 


^ Pp. 126-8. 130. 

’ Ueher den Somatismus der indischen Psychologic, in 
Bulletin de TAcademie Polonaise des Sciences et des Lettres, 
Cracow 1936, p. 161. 
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Prof.. ScHAYER draws attention to the fact that in the 
list of Pali Abhidhamma the four sarnslirtaAalisanas axe 
ascribed only to rupa-elements, and compares this evi- 
dence with the record that some old heterodox schools 
classified the four realms of the arupya-dhatu with the 
category of -/elements. Hence, he draws the 

conclusion that “the dharma-dhatu as opposed t6 the 
rupa-dhatu, denoted a permanent, eternal reality... In this 
sense, the dharma-dhatu is also the Highest Truth... 
penetrated and fully realised by the dharmacdk.mh of 
the Omniscient Buddha. The dharma-dhatu as a name 
for the monist Absolute of the Mahayanists lies possibly 
on this very line of evolution” (p. 129). Further on 
(p. I30f.) the author connects the above evidence of an 
exemption of the dharma-element from the laws of the 
samskr^a with the traces, abundantly found in Pali 
texts, of a doctrine “ih which vijnana is treated as a 
relatiyely stable element whiclv transmigrates”, and thus 
puts up an equation of the precanonical dharrnadJjtatu^^ 
vijnana- dhatu with the prabhasvard ciita of the Maha- 
sarnghikas, also encountered in an old Nikaya-record 
(AN. 1, p. lO), and with the infinite radiant conscious- 
Yiess, representing Nirvana in DN. 1, p. 223 and IVIN- 
1, p. 329. 

It might however "be objected that, even if considered 
as originally pure,, the upai^lista citta as such is at best 
only potentially identical with the infinite radiant vijnana 
( = Nirvana), but, in any cast, not actually. On the other 
hand, asarnskrta is not necessarily synonymous with»abso- 
lute and transcendent. It may be noted that the same 
heretics who considered the arupyas as asamskrtas are 
also recorded to have classified with the • asamskrta- 
category the pratitya-samutpada, the very principle of 
impermanence — and the relative point of their doctrine 
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(41) immediately precedes the point on adisaddha 
upaklistq citta (42)“ - ; and much in the same sense 
some unspecified heretics of the Kathavatthu (XIX, 5) 
asserted that the fundamental character • of all the 
dharmas — their idampratyayata, •which they called the 
dharma-taihata — 'WdiS asamskrta. Such a view, which 
must appear utterly contradictory and incomprehensible 
from an ontological standpoint, is quite congruous from 
the sotpriological standjfoint, the proper standpoint of 
Buddhism. Evidently, the principle of inTpermanence is 
not considered here *‘as it is in itself”, but. inasmuch as 
it is realized ““ the realization of the idampratyayata of 
Sams^a discloses and constitutes the way^ to Nirvana. 
In this sense the Fourth Truth is often represented in the 
Nikaya-records as an inverted Pratityasamutpada, a 
sequence of “non-origination”. The fundamental doc- 
trine of the Prajnaparamitas is only the furthermost con- 
sequence of this standpoint,, arrived at by the extreme 
formulation of the exclusivistic vjew implying the ideo- 
logical elimination of the “way” : the pratityasamutpada 
is an anutpada, and therefore the tathatd or sunyatd of 
contingency, when realized, coincides with transcendent 
reality. On the e’arlier stage of thought the insight into the 
principle of Sarnsara, by which its*impulse and effective- 
ness are overcome, is not taken to coijrcide with, but to 


As rendered from Hiuan Tsang’s version by J. MaSUDA, 
OrigiA and Doctrines of Early Indian Buddhist Schools, in Asia 
Major II, 1925; p. 29. 

* The Tibetan version even directly includes this citta in 
the list of the asamskrtas. 

‘ The analytic Mahasamghika list of the asarnskrta items 
counts separately each entity and its soteric realization: such 
is the case with regard to Nirvana (a and b), akasa (c and d), 
and pratityasamutpada, realized in the marge (h and i). 
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lekd to Nirvana. Thus it is osamsi^rta, this qualification 
being understood much in the same sense as andsrava. 
andsrava is not only Nirvana, but also the way to it, not 
only the plane of nirodhasatya, buf also that of mdrga^ 
satya. In this sense also the arupadhyanas, as stages of 
the ascensional progress to Nirvana (v. infra, Ch. VII.), 
could be classified as asamskitas. Two at least of these 
spheres visibly coincide with the two unsensuous 
“elements'* of the saddhatu-Iict : the dkasdrtanfydya-' 
iana wth the infinite sphere of akasa, and the Vijndnd' 
nantydyatana the infinite sphere of vijnana. The 
arupyadhatu = dharmadhatu which they constitute is 
thus not identical with the Nirvanadhatu, but inter- 
mediate between it and the lower sensuous sphere of 
contingency, and forms the third dhatu in the classical 
dhatu-schcme, which is'tetradic. 

We can now answer the qiJfcstion as to the relative 
purport ' of the two forms of the binomium * ndma-rxxpa 
and dharma-rxipa. The first was applied exclusively to 
denote existence on the sensuous plame, while the juxta- 
position of the terms composing the second intimates the 
opposition between the sensuous and the unsensuous 
reaJity. To the unsensuous essence of being the 
terms dharma and ndrrfa were applied according as it was 
conceived in its own higher sphere, apart from rupa", or 
in its individuation, as a cemstituent part of the nama-rupa 
conglomdiate^ . 

^ The realm of derivative reality extending beneath the 
sphere of dharma is denoted by the general term rufya, as its 
foremost characteristic is sensuousness, but its peculiar nature is 
that of namarupa, as it includes also differentiated conscious- 
ness, which is the core and seminal power of every phena- 
mencm. 

® Consciousness of the dharma-plane is not necessarily 
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On the other hand there is no doubt that the term 
dharma was also applied in early Buddhism to the trans* 
cendent* reality of Nirvana; not only the Abhidharma- 
interpretation (see AsK. I, 2b'®), but also Nikaya-texts 
(Udana, p* 55 ; AN. IV, p. 22) bear out this fact. Their 
references to the "Great Ocean" as hypostasis of 
Dharma = Nirvana are connected with the traditional 
image which is likewise outstanding in the cunrent illus- 
tration of the "immeasiir ableness" of those delivered, 
and principally of the Tathagata, through a reference to 
the Great Ocean, e.g. MN. 1, p. 487; SN. IV, p. 376, 
388; it is the supernal Ocean "in which* the manifold 
streams of name and form cease to exist" (SN. I, p. 1 5), 
"the imperceptible infinite vinndna, universally radiant" 
(DN. I, p. 223). Dharma in this acceptance was distin- 
guished from, and put above the entity of the Doctrine 
personified in the Buddha as Teacher, as may be seen 
from .passages like SN, I, p. 138ff., AN. ^l, p. 20f., Ill, 
p. 122, introducing the'Dh'amma as an entity* superior 
to the Buddha". 

We thus see that ever since the most ancient stage 
of Buddhist speculation there are two dharmadhattfS 


undifferentiated, although it is not fully individual; let us for 
the present note only the evidence of the ’representation of the 
inhabitant^ of the highest cosmic sphere as individual beings 
framed of mere consciousness and of the conception of the 
prati^ndhi-vijndna as existing apart from rupa with an uncor- 
poreal consciousness-framed body. (See also * Mimamsasloka- 
varttika p. 704, 3 (quoted by La Vallee PoussiN in JA 1902^, 
p. 299): tasmin [ativahil^e sarire] jndnasyamudasya tatra 
sarpearaa.). 

La Vallee Poussin, vol. 1, p. 4. 

“ See II Mito Psicologico, passim. Index S. vv. Dharma I, 
Oceano ( = Dharma, Nirvana). 
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TWO DHARMADHATUS 


(ajupya- and nirvanadhatu), structurally located one above 
the other, both consisting of vijnana-essence. But while 
one of them is identical with the radiant, universally pure 
vijnana, the suddha prabhasvara citta, the other is, on the 
one hand, identical with the klista citta, as the starting 
point of the cosmic evolution of the dhatus and of the 
microcosnxic evolution of the individual (as avidya)^"* — 
eventucJly reappearing in connection with sensuous shape 
on the plane of ndmarupa — , it# essence as principle of 
impermanence ^ being manifested in the pratityasamut- 
pada; on the .other hand it is identical with the samt/a^- 
pranihita citta (the term appears in the AN. [I, p. 10] in 
connection with the doctrine of the prabhasvara citta, its 
defilement and its purification), realizing and thus over- 
coming the idampratyayata of contingency, the citta 
actuating the Doctrine and ascending through bhavana 
towards . Nirv^a : the anasrava ^itta manifested in* the 
fourth T^th, in the margasatya or the pratityasamutpada 
of cessation. 

If thus the anasrava-dharmasamtana is the way to 
the reality or sphere of Nirvana, it is structurally evident, 
though ‘^no more admitted in the oldest available form of 
the dogma, that dharma as contingent vijnana, as the 
asrava-samtana, the reality of pratityasamutpada, must 
have descended from the highest Dharmadhatu. (De- 
scent in this* sense does not necessarily imply direct 
evolution through alteration of the basic substance : if 
conceived not “substantially’*, but psychically, * i.e. 
functionally, it can as well be represented as derivation 
through opposition or negation^ ^). Such a relation is 


See op. cit., p. 329f. 

See II Mito Psicologico, p. 373f., and fyassim. Index 
s.v. dualismc per esclusione. 
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however still implicitly ‘admitted in* the semi-heretical 
doctrine of the prabhasvara upaklista citta; but only the 
Mahasarnghikas, decidedly branded aS heretics from the 
crystallized dogmatical standpoint of the Hinayana, 
venture the assertion* that this citta is adisuddha, namely 
in origin the radiant nirvana-vynana — in other terms, 
that the dharma^nama essence derives from the trans- 
cendent Dharma. The composite whole of the cosmos, 
represented under the scheme of the six dhatus^'^, as well 
as every single namanupa would thus appear to be 
differentiations of the highest Dharma. of the absolute 
r<?idiant all-consciousness. 

» 

The above results seem {o suggest that the term 
dharmah as a designation of the multiple elements of 
contingency (unlike the corresponding plural term in the 
Rgvedic and Upanishadic signification simply equivalent 
to namani) was introduced* at the time when the inter- 
pretation of the namarupa as a compound, ever changing 
bulk T)f separate elements had arisen as a conseguence of 
the denial of personality, but tl)e original psychological 
outlook of Buddhism had hot yet been given up in favour 
of the later objective ontology : the dharmas were the 
elements of the manifold experience constituting* contin- 
gent existence, hs opposed to the unique extatic universal 
experience constituting the transcendent reality. In its 
original use the plural term dhamma meant, in fact, 
nothing else but the changeful elefnents (?f experience, 
the contents of the function*of manas (see e.g. Dhamma- 
pada I), and in this acceptance covered the whole range of 
the notion of contingent reality, both in its sensuous and 


It seems that according to older conceptions the sphere 
of the 'uncorporeal' (asarira — amurta = arupa) extended 
further down, comprising also vdyu and iejas (cf. ChU VI 11, 
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ip its unsensuous aspects. This outlook^ in which reality 
is, first and last, merely the content of experience — and 
thus of psychic essence throughout — , is in cqnformity 
with the point of view underlying the ^ddhatu climax, in 
which sensuous existence appears as only a secondary 
derived aspect of re£Jity, whose primary aspect is unsen- 
suous, psychic. In time, as the objective ontological 
outlook superseded that original viewpoint, the trans- 
valuation of the meaning of the plural term dharmah 
struck a twofold path. On the one hand, the existential 
contrast denoted by the binomium dharma-rupa was 
valued as an essential one, the nature of the dharmas as 
psychic elements of being was considered substantially 
different from that of the non-psychic, “externar* ele- 
ments, the dyad of the interconnected aspects of con- 
tingency (structurally superposed as dharma and rupa, 
coexistent as nama and rupaj^ was broken up into a 
duality of disconnected essences ; a trace of this doctrinal 
configuration is to be seen in the Abhidhamma-classifi- 
cation of the twelve a^’^atanas and the eighteen dhatus 
pointed out by Prof. ScHAYER, PCB, p. 126, according 
to which the dharma-ayatana and the dharma-dhatu 
contain the non-rupa elements of the apparent indivi- 
dueJ unit^^. On the other hand, the term dharma was 
altogether deprived of its original psychological meaning 
and applied to ‘the abstract atomical * ‘elements’ \ 


12, 2), while the hrdyakasa corresponding to the cosmic akasa 
was the essence of vijnana (yo *yarn vijhdnamayah prdne^u ya 
eso *ntarhrdaya dkasas BAU IV, 4, 22). 

Here dharma is obviously a mere synonym of nama, 
unlike the **asaTr\s^rta” dharma of the arupya-dhatu, the psychic 
skandhas being viewed in their connection with the rupa- 
skemdha. The Abhidharma-classification as codified by Vasu- 
bandhu has rendered this category quite hybrid by introducing 
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moments or constituents” of existence invented by 
scholastic speculation. Prof. ScHAYER's opinion (PCB., 
p. I29)*that the term dharma a .*3 a general designation 
of all the elements df Being is a scholarly, artificial in- 
novation ’ holds good only with regard to these later 
developments; but as he considers the dharmas only “in 
the technical acceptance of monads each of which is 
bearing its own essence’* - i.e. in their scholastic accept- 
ance— , one can entirely, adhere to his view. The plural 
term dharmah in its oldest acceptance, discernible in the 
Nikayas, of manifold and impermanent elements of 
experience, cannot, however, be severed from the oldest 
available stratum of Buddhistic doctrine and cannot, in 
fact, be severed ideologically from dharma (singular 
number) denoting the transcendent reality of the nirvana- 
dhatu^^ The choice of the term dharma for these ele- 
ments must have been due to the awareness of the 
contrast between their multiplicity an'd the unique 
Dharma (dharmataf from* which they derive (although the 
genetic relation is not always admitted). In the Preface 
to his AusgewMte Kapitel aus der ' Prasannapada 
(Krakow 1931) Prof, ScHAYER has made it clear that the 


additionally under the common heading the asamskrtas - one 
of which, akasa (obviously underslocd ’ as the akasa-dhatu 
beyond thb sensuous world) belongs to the dharma ~ arupya 
sphere, while the other. Nirvana, belongs to the transcendent 
Dharma-sphere — , and avijnapti, the moral value of psychic 
factors, which is nothing else but theii “orientation”, the crite- 
rion according to which they are duhkhasatya or margasatya. 

Nor, . of course, from dharma{dhdtu), the intermediate 
purely psychic sphere, with its twofold functionality (rupn, as 
we have seen, being only a transformation of this dharma in 
its evolutional character, both dharmas and ifipas, as elements 
of experience, can be called dhammas); this dharma is never 


9 
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DHARMANAIRATMYA 


Mahayanist tenet of dharmanairdtmya is based on the 
monistic universalism of this current of thought : only the 
totality is real (p. xvii)’'; therefore all multiplttity, all 
difference, is illusory, deprived of actual existence. — The 
term nairdtmya (and the synonymous term andtmatd) origi- 
nally signifies, according to the oldest evidence extant in 
the Suttas, not a vague “essencelessness", but quite 
specifically the “absence of atman“ stated by Buddhism 
(and by analogous Upanishadic ^doctrines) with regard to 
contingency'**, in opposition to the ancient metaphysical 
views about the transcendent atman as immanent in all 
the beings' \ *Only from the acosmistic point of view in- 
troduced by the Prajnap^amitas and elaborated in the 
Madhyamaka, the non-atmic character (i.e. the dynamic 
character of contingency, produced by causes) is tant- 
amount to the absence of any ^character of (true) reality, as 
Reality can be only static, non-c^sal (“absolute”). Thus 
the dharmanairdtmya^'' as conceived from the “higher” 
— or thi adequate — point of View"' of the Madhya- 


conceived as an absolute unity, but always as a process; ancJ 
it is the locus of the dharmas, in the specific sense of elements 
of unsensuous experience (pertaining to the ariipya sphere). 

See also StCHERBAISKY, The Conception oj BuddhUl 
Nirvana, p. 41. 

See n Mito Psicologico, pp. 282f., 305, 313, 380f., ct 
passim (Index s.v. andtman). Nairdtmya and Karman, IHQ., 
XVI, pp. 459fi. 

Idle second meaning of nairdtmya, when the term is 
used as key -word of the “non-unit” theory, is that of the 
theory of dharmas. V. supra, p. 63ff. 

As to pudgalanairdimya in the Suttas, in the Abhi- 
dhamma-Abhidharma and in Mahayana, cf. ll Mito Psicologico, 
p. 380 n. I. Nairdtmya and Karman, n. 25 

V. infra, Ch. IX, the analysis of the double or triple 
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maka is the complementary aspect of the exclusive uni- 
versal existence of the one Dharma = the ancient Atman. 

We see that the acosmistic position of Mahay ana 
Buddhism with its doctrine of absolute identity (Sams^a = 
Nirvana) stands on the same ground as the acosmistic 
doctrine of absolute identity {yad eveha tad amutra yad 
amutra tad ano iha, etad Vai tad and so on), proclaimed 
in the KathaU and BaU IV, 4, 10-21. 


point of view (“perception of reality) as distinguished in Bud- 
dhistic doctrines. 



68 CONTINGENT AND TRANSCENDENT VINNANA 


VI 


have noted that the uanscendent Dharma — 
Nirvana was donceived in precanonical Buddhism as 
radiant all-coRsciousness. The highly significant stanzas 
DN. 1, p, 223 corroborate pur statement that in this ancient 
Buddhist vijnanaviada the quality and position of the 
radiant vijnana was not that of a permanent element 
within the impermanent structure of things, i.e. within 
namarupa, or even that of the ppre nama = dharma, but 
that of the transcendent infinite vijnana where contin- 
gent nama as well as rupa have ceased to exist. It should 
be borne in mind that the last line of the reply stanza 
runs as follows : vinndnassa nirodhena etth^etam uparu^ 
jjhati^ ; vinndnassa nirodha, “the immobilization of 
vinnana", is the transfprmation of the consciousness- 
stream into the transcendent, radiant, universal vinnana. 
The bhikkhu’s question is slightly modified by the 
Buddha. One should not ask : where do the four ele- 
ments completely cease? But : where (in what sphere) 
do they find no foothold ? These four elements, as 
constituting r\ipa (MN. 1, p. 185, 223, etc.), have 
their foothold, their stay in the individual nama, 
their root in nama — dharma, the unsensuous sphere from 
which they derive ; they have no foothold whatsoever in 


^ Cf. also Sutta-Nipata I037ef. 
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us 


RUPA, -ARUPA AND ATTAN 

the undWerentiated transcendent vijnaha. -Finally let u» 
notice that we have got another variant of the stanza', 
namely .Udana 1. 10 (p. 9), which on 'the other hand is 
also a variant of the f^ous Upanishadic stanza, recurring 
thrice in the metrical Upanishads (KU V, 1 5, Mund.U II, 

describing the transcendent 
abode of the universally luminous atman-brahman (see 
also the successive st. in Mund.U [11, 2, II], .where the 
motive of BaU IV, 2 and ChU Vll, 25 is taken up again.; 
the supreme brahman-a^man is the true unitary Uni- 
verse). Now a most noteworthy fact is that this Udana- 
stanza constitutes one of the rare pas.saj 2 [es in the 
Pali-Canon where the atman in the specifically Upanisha- 
dic sense is spoken of : • when the holy man, brahmana 
by holiness, is aware of the attan, then (in the abode 
transcending all elements and cosmic lights described in 
the first three lines) he is freed from form (rupa) and non- 
form arupa^, from joy and sorrow’*. This abode is 
Nirvana, the state ^ {abhisarnpcirdyo : cf. mahdn sdm- 
pardyo KU I, 29) to which the ireshly initiated Bahiya 
has passed, having won tfie highest insight by applying 
the meditalion-rule he had been given by the Buddha ; 
viz.f to ascertain that in the reality of worldly experience 
there is no atman, and that in so far as there is the trans- 
cendent reality {tathattaY there is 'neither this world nor 
yonder world nor the middle one.* 


See above, p. 8. 

1 he wording is recorded in several pardy corrupt ver- 
sions (see the variants m Steinihal’s ed., p. 8 n. I). By com- 
paring them, we may restore the original reading qs follows; 
,..tato tvam Bahiya na te attd, yato team Bahiya tathattam, 
taio toam Bahiya nevUdha... 

* This exclusivistic position is the original standpoint of 
Buddhism, perceiving in the nairatmya of contingency the 
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Thus understood, the early vijnanavada is not at all 
in contrast with the famous Sati-episode or the Maha- 
tanhasahkhayasutta, in which the Buddha blapies Sati 
for understanding vijnana to be ap immutable element, 
transmigrating in sarnsara. It should be noted that the 
Buddha first asks : “what vinnana do you mean?” (MN. 
I, p. 238), The infinite static vijnana as reality of Nir- 
vana ought not to be mistaken for the vijfiana-skandha. 

’ Such evidence renders the deep affinity between the 
Buddhist conception of the transcendent Dharma and 
the ancient Vedic and Upanishadic conception of 


warrant of the realization of atman^on the transcendent plane, 
whose reality is contradictorily opposed to that of the world 
and is therefore its Naught, its sunyaia (the later hypostasis of 
sunyata derives directly f^om statements like SN. IV, p. 54: 
sunfio loko ti vuccati.,.ya^ma sanfktm attena, through simply 
intimating the complementary conclusion that the sunya of the 
world is atman); it is still very clearly put forth in two stanzas 
of the Mahayana-Sutralarnkara, IX, 23-24: 

sunyatayam visuddhayam nairatmyan margalahhatoh/ 
huddhah' suddhatmalabhiicat gata afmamahatmatam/ / 
na hhaoo ndpi cabhdvo buddhatvam iena k.aihyate / 
iasmad buddhatathdprasne avydhrtanayo matah/ / 

This traditional position, largely represented in the earlier 
Mahayana (Prajnaparamhas and some glimpses in their syste- 
matization by Nagaijuna, see II Mi to Psicologico pp. 380ff.), is 
naturally abandoned iri the immanentism of Vijnanavada. The 
above quoted stanzas are visibb" a piece of older doctrine, not 
all too organically inserted in a context describing the higher 
immanent Doctrine-body of the Tathagatas; they are intro- 
duced only for the sake of completing the series of excluded 
opposites (22 : na suddha nasuddha buddhata, 26 ncmhata. na 
bahutd) by adding the traditional tenet na bhdvo nabhavah. 

The term atman is mostly (not always, as we have seen) 
avoided in older Buddhism because of its primitive immanent- 
istic implication; it reappears, quite consequentially, on the 
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the transcendent brahman sufficiently obvious. The equi- 
valence of the two terms, attested both in Upanishadic 
and in Buddhistic literature’ (we shall yet have opporUi- 
nities to find its justification with regard to the other as- 
pects of the entity they designate, ^to value the purport of 
the early equation dharmal^aya — brahmakaya, of the twin 
denominations : dharmacakxa and brahmacakra, applied 
to the Wheel of the Doctrine, dharmayana and brahma'^ 
ydna, applied to the “cjpward * career of salvation), is 
only art external corollary of the internal evidence, \<^hose 
extension increases with the later developments of Bud- 
dhist speculation. In the oldest conception of the trans- 
cendent brahman ^ dharma which we have been able to 
trace as far back as the RV., it appears as the 
pre-cosmic and hyper-cosmic silent Vac, unuttered and 
unutterable in her real essence of ecstatic all-conscious- 
ness, -though uttered as the enlightening and sublimating 
dharma for- the human mind, which is hfcnceforth bent 
on the upward course. Ever since the beginnings of the 
Mahayana movement the notion emerges that the 
Buddha, in his own transcendent nature, does not 
enunciate the Doctrine. The Mahasarnghikas hold that* 


Prajnaparainlta-slage ol the doctrine of absolute identity; cf. 
op. cit., p. 380f. * 

^ One* of the principal results of the longhand detailed 
inquiry made by Mrs. M. GeiGER and Prof. W. GeiGER into the 
use of the term dhamma in the Pali-Canon (Pali Dhamma, 
vornehmlich in der k^nonischen Liieratur, Abh. d, Bayer. Ak. 
d. Wiss., Philos.-philol. u. hist. Kl., XXXi, 1. Munich 1921) 
is the conclusion that “the concept dhamma takes in*Buddhism 
the place of the brahman of older Vedanta’ (p. 77). We have 
shown above that in Upanishadic thought, even since its Vedic 
beginnings, the equivalence of both terms reflects the same- 
ness of the entity they designate. 
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> ' * ■ 

he unites all the dharmas of the Teaching in one sound*' 

- which, however, does not undergo the differentiation 
of utterance : in fact he never pronounces any n'&mas, as 
he is constantly in the state of eca^.asy^ realizing in one 
citta the totality of dharmas in one instant** , but the sen- 
tient beings perceive the Doctrine in the form of namas\ 
Later texts explain : from his enlightenment to his nir- 
vana the Buddha did not pronounce even a single word'**. 
Similarly Nagarjuna’s Nirupan?astava praises the Bud- 


“ See Vasumitra's treatise (WaLLESER, Die Selitcn des 
alien Buddhismus, from the Tibetan version; MasUDA, Origin 
and Doctrines of Early Indian Buddhist Schools, from the 
Chinese version), 1, 4. 

^ Ibid., I, 13, Chih. vers. I, 12. Cf. Lahkavatara-Sutra 
(L-S) p. 6ff . : the Tathagiitas are silent, for they realize only 
the plane of samadhisukha, whicfi they do not differentiate. 

^ Ibid., IS'- 16, Chin. vers. 13-14. (Cf. ihe ckacittakfi^u- 
nikam appana-jhdnam described by Buddhaghosa). The two 
tenets I, 4 and I, 15-16 (Chin. v. 13-14) are strictly complemen- 
tary formulations of a common notion, as the integral un- 
differentiated Vac represents the nunc stans of universal 
consciousness. 

’’ Ibid., I, 14. The chinese version (I, 12) specifies more 
distinctly that the namqs are only in the perception of the 
audience. 

See, a.o, texts, L-S, p. 143, 194, 240. The Yogacara 
conception attributes the function of conveying the soteric 
teaching to the worldly beings either to nirmdnal^dyas or to 
mere “voice-productions’ ’ (vdg-nirmdna), independent from 
any corporeal substratum and only apparently connected with 
casual objects perceived as sources of its enunciation by the 
listeners. The classical Madhyamika point of view has 
naturally no place (or any nirmanas as attributable to the 
Buddha; their function however being largely attributable to 
the recipients of the teaching, the limit of coherent doctrinal 
adoption of this tenet cannot be sharply drawn, so much the 
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dha who did not utter anything, even a single syllable, 
there being no differentiation in the Pharmadhatu^\ 

The unuttered hypercosmic sound of the Maha- 
^^ghika-theory is* evidently the Dharmadhatu or 
Dharma^a of Nagarjuna. Significantly, the Madhya- 
makavrtti avails itself of the old Mahasamghika- formula- 
tion of the tenet - namely that the Buddha’s teaching is 
one instant-sound while quoting it from a Sutra which 
states that the Buddha 4 s silent *1 his singular way of 
interpretation clearly shows the doctrinal^ purport ’of the 
tenet : the assertion of the Tathagata’s mystic silence 
does not imply that the essence of the soteric Dharma is 
extraneous to his nature, but that its true essence, not 
being differentiated in dharmas or namaSy is identical 
with the transcendent Dharma. ^ There is no “real” 
transition from the true Doctrine’s spaceless and timeless 
openess to its differentiated perception in space and time. 
The. shower of dharma drunk by the fbithful (Nirupa- 
mastava, st. 7, cf,' RV! 1,164, 26ff.) does not descend 
from its transcendent source : it is a contingent percep- 
tion of the Dharma’s universal indivisible essence on a 
psychical plane which is not its own, and which is not 
ultimately real,* 


less as the distinction of modes of reality - varying with the 
schools on which it is based, by no means coincides with 
the Western criteria of ‘subjectivity” and “obj’ecHvity” . 

•The kayanirmana and the vagnirmana are closely co- 
ordinated from the point of view of the ^at/a-doctrine (injra, 
Ch. IX), both being only the pseudo-phenomenic reflection 
of a Durely noumenic entity, a citta- or manoma^akaya, also 
figured as a light-essence or -emanation (cf. i.a, ^atasahasrika 
Prajnaparamita, p. 7ff.. 9f., llff.). 

” See st. 6 and 7. 

Madhya makavrtti, p, 366; see L/V Vallee, V ijnapii- 


10 



74 PRASAMGA: SALVATION THROUGH EXCLUSION 

« * • ■ 

, In the light of this conception of absolute reality as 

utter silence of any discursive process the characteristic 
doctrinal standpoint of the Madhyamaka, consisting in 
the renouncement of any “logical** thesis, the drya- 
idsTiimbhdva, reveals itself in its essentially practiced 
purport, as an aspect of the mystic endeavour of “assi- 
milation” to the Bodhi-reality ; and its characteristic 
prasamga-fnethod, bent on dissolving any conceivable or 
pfcdicable intellectual notions, ^on silencing discursive 
processes (ndmasamindvyavahdra), reveals itself ’as an 
essentially soteriological method, intended to lead, 
through the* elimination of prapahca which is 
“speech” to the realization of the undifferentiated in- 
expressible Dharmata, the Naught (sunyatd) of contin- 
gency, the fullness of ti;anscendent static all-consciousness 
{fathatd). 

From the Yogacara-Vijnanavada point of view* tfie 
unuttered supreVne Dharma is the Dharmakaya, the per- 
sonal unify of the pre- and hyper-cosmic Universe, and 
at the same time the transcendent archetype and source 
of the uttered Doctrine. This position marks the return 
to a point of quasi -coincidence with the Vedic view, 
according to which the ^’hypercosmic enlity of the un- 


matratasiddhi. La Siddhi de Hman-Tsanf^; Buddhica, 1, T. V 
(henceforth* quoted as Siddhi), "App., p. 7%. The Nikayas 
afford a sig^nificantly different version of the ultimately identical 
notion: the all Has been cognized in the Tathagata’s Awaken- 
ing; therefore all that he utters between the night of bo<^ 
and the night of nirvana is true (see e.g. AN. 11, p. 24). ITie 
Tathagata’s utterances are the contingent reflections of the 
truth of his all-cognizance, which in itself, in its transcendent 
all-unity, is unutterable. 

Madhyamakavpti, p. 373. 
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uttered Vac is the persohal unity of the archetypal Uni- 
verse as well as the fountainhead of the soteric dharma. 
But in jts former quality it is also the fountainhead of 
Becoming, as the stjitic unity of its pure all-conscious- 
ness-essence is dissimilated, through the* psycho-cos- 
mogonic process, in the individuation of the dynamic 
consciousness-units. Such a connection a parte ante be- 
tween the transcendent static all-consciousness ( = Nir- 
vana) and contingent dynamic consciousness ( = Samsara), 
theoretically inadmissible from the standpoint <?f the 
earlier Buddhist exclusivism, although no*t extraneous to 
its ideological substrata (supra, p. 30f .), ce-emerges in 
the monistic position of the Yijnanavada. 

According to the Vijnanavada the alayavijnana, the 
fundamental, “eighth’', consciousness-principle'*, un- 
differentiated in itself, but containing the potentialities of 
differentiation (therefore also called **the bija'" [MSA. 
XI, 44 bh.^' j, as receptacle of all the bijas, sarvabijakam 
alayavijnanam [Trunsika 2cd“’]), is split up or transform- 
ed (parindma) into a series ^of p^avrtti-vi3nanas'^ processes 


Beyond the sense-consciousnesses, manovijnana and 

manas. 

’ ’ MSA. = Mahay ana-Sutralamkara, ed. Sylvain LeVI, 1907, 
BEHE fasc. 159. Cf. also XI, 32 bh. fsee the .emendation of 
the ms. reading in S. Levi’s translation, p. 1 14 n. 1); Mahayana- 
samgraha (E. LaMOTTE. La Somme du Grand V ehicule d’Asahga, 
T'. if, Louvain 1938) I, 30; 57, and the Upenibandhana of 
Hiuan-Tsang ad 1, 14. 1 (op. cit., p. 32) and ad I, 27 (p. 47). 
Vasubandhu’s Trimsika, and Sthiramati’s hhasya (ed. 

Sylvain Levi, 1925, BEHE fasc. 245), p. 18; cf. Siddhi, p. 97ff.; 
Saindhinirmocana-sutra ed. LaMOTTE, Louvain, 1938), V, 7; 
M.-sarngr. I, 2; 8; 14, 1; 2b 

See, e.g., Trirns. led and bhasya (p. 18). 
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of individual consciousness consisting in vil^alpas. This 
parinama results in namarupa, the individual psycho- 
physical organism. The saving intuition of trpth, by 
revealing the inconsistency of vikalpas, brings these pro- 
cesses to a progressive cessation and thus finally 

realizes the pure tathhta, the intimate, inexpressible 
svarupa of reality' % the psychical but transcendent 
dharmata \ This process of purification and return (re- 
presented as an ascension from kama- and rupadhatu, 
where, the personality is still upadana of nama and rupa, 
through arupyadhatu, where only namopadana is left"', 
to the dharntata or bodhi) is achieved in two stages 
named dsrayaparavrtti , “return of the dsraya' ; on the 
first stage it reaches the plane of Sambhogakaya, on the 
second that of the transcendent Dharmakaya. On the 
sensuous plane the asraya is namarupa, the individual 
organism (cf. Trirnsika, bh., 19 asraya dtmabhdvah 
sadhisthanam iudriyaruparn ndma ca) ; on the unsensuoas 
(arupya) plane (which, if realized as a stage of the ascen- 
sional nivrtti-process, is anasrayadhatu, V. suprOy p. 60, 
and infray p. 11 y cf. Ch. IX) it is pure citta, the alaya by 


To explain the possibility of this reversion the Vijna- 
navada assumes that the potentiality of nivrtti is ever inherent 
in the alayavijnana in the form of congenital bijas of indifferen- 
tiation or of the Way (cf. Siddhi, p. 218. 1 he bija” in this 

sense is the Tathagatagarbha [according to the Utlaratantra, 
V. H. Jacobi, SPAW, 1930, p. 328f.l). This view reiterates 
the old notion of the sammdpanihita citta' s inherence in the 
micchapanihita citta, of the Upanishadic satya-desires covered 
up by anrta (o. infra, p. 83f.}. 

See Trims. bh. p. 17, and L-S II, p. 87. 

Trims. 28 bh. (p. 43) svacittadharmatayarn cittam eva 
sthitam hhavati. 

Cf. Trims. bh. p. I9. 
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itself , and its mind-sha{5ed frame is omnipresent *— no 
more limited by the laws of individuation (cf. MSA, XI, 
44 paddrtjiadehanirbhasaparavrttir andsravah dhatur bija- 
pardvrtteh sa ca sarvftragdsrayah “the Return of the 
manifestation of the appearance of the material body is 
[realized as] the anasravadhatu, c5wing to the Return of 
the Germ [hence onwards, the alaya is no more bija or 
sarvabijaka, as the possibility of a repeated development 
of new individual sensuous organisms is henceforth elir 
minatedi] ; and this is an omnipresent asraya“^“). ^The 
second paravrtti, the alayaparavrtti proper \*is the passage 
thence to Nirvana (L-S p. 62i-a,cf. p. 98)>here it is no 
more vijnapti (vijnaptir dlayam L-S p. 272, st. 59; cf. 
p. 322), but the para dhayavijndna, the tathata {ibid,). 
The relation between the alayavijnana and the pravrtti- 
vijnanas, the former’s differentiated manifestation, is 


‘Hiuan-Tsang, who misses the point of Vasubandhu’s 
thesis on the twofold asrayaparavrtti (Trims. 29-30; i;. infra, 
Ch. IX) and displays fluctuating views of the matter, at times 
holds that the dsraya envisaged in the notion *of asrayapara- 
vrtti is the eighth vijnaiia alone- without even the pravrtti-, 
vijnanas - (cf. Siddhi, p. 665), but, on other occasions (cf. 
p. 684) contradicts this statement. The dsraya is obviously 
the whole personality, whose constitiition varies according to 
the planes of existence. It is the “subject^” of the process of 
pravrtti or nivrtti . * ^ 

The bh. interprets this siarVQiraga in a restricted sense, 
as “asraya common also to the Sravakas and Pratyeka- 
buddhas”; we shall see in fact that this school identifies the 
ultimate attainment of the Hinayana-saint with the first para- 
vrtti as elimination of the sole Idcsavarana, reserving the 
second part of the ascension to the Bodhisattva’s career, by a 
proceeding of superposition already attempted in the 
Saddharma-Pundarika . 

The paravrtti of the cittasraya, L-S p. 152. 
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VYAVRTTl- 


that of th« whole io the parts, 'the division giving rise to 
the karmalaksana (L-S p. 37-38, cf. p. 225) and thereby 
to complete otherness; in a similar way the relfition be- 
tween Vak and vagvikalpas is described (p. 85-87); such 
definitions reflect the ancient conception of the relation 
between the one Dharma and the many dharmas. 

The passage from pravrtti to nivrtti is styled 
vydvrtti, the “turning round“, the “reversal” of the 
mind process, the inversion of the current"" of the trans- 
formed alayavijnana. ** 

Originally the vyavrtti is, of course, located at the 
very outset of the Way. The AK. records this view as 
maintained in Hinayana* dogmatics : the entrance on the 
samyakjtva niyama is the vydvartana of the character of 
prthagjana; henceforth the disciple is an arya (VI, 26a 
A similar view is still maintained in some, evidently older, 
portions of the L-S, where it is ^plied to the career of the 
Bodhisattva : the vyavrtti is located at the point of the 
attainment of pramudita-bhumi, the initial stage of the 
career (p. 226). In the^AK. the vyavrtti point is charac- 
terized by the disposition admitting of the knowledge of 
dharma (dharmajndnaksanti) ; it is similarly described in 
the L-S, namely as the juncture whereat the adept becomes 
lokpttaradharmagatisamavasria. Up to this point the 


variate sroiasattghaVai srotas being the samtana). 

Trims. 4d. and bh. preceding and following; og/io yathd 
vartati aarvahtyo, Madhyamakavatara, Museon 1911, p. 250; 
Samdhinirm. V, 7; Trims. bh. p. 34. 

LacVallee, p. 180ff. In a general sense, vydvrt- is 
expressive of deflection of a productive energy towards the 
alternative effect; thus e.g. the caus. vydvartay- is used of 
the “turning” of hhogavipdho ii^to dyurvipdka or viceversa in 
AK. bh. II, lOa (La Vallee, p. 120f.). 
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psychical process, determining the character of pHhagjanat 
IS “turned hither“ (avrtta, L-S p. 225) oj “upside down” 
(paryastaf cf. MSA. XI, 58cd), — the process of samklesa 
(cf. samrajyante L-S ibid.) being very characteristically 
styled viparyasa^ - , whereas to the contrary process the 
upright , ascensional, direction is accordingly attri- 
buted (aparyasta MSA. ibid., etc.). In the Sutta-texts 
this conception was expressed by the terms sarhyal^ and 
asamyal^, already current^ in the younger strata of Upa- 
nishadic* literature^*^ ; in both categories of texts they are 
especially applied to the directions of the citta (cf. e.g. 
AN. 1, p. 8, contrasting samma panihita cittaf and miccha 
panihita citta). The latter terminology is maintained in 
the Hinayanic Sastras (sdmyaktva and mithyatva), but 
also in the Mahayana Sutras, e.g., in the Lahkavatara, 
according to which samyagj^ana Ss the vikalpa or cltta- 
caitta . as turned away from the plane of nama-rupa 
(ndma’-nimitia) and turned towards the Tathata (p. 225f.). 
Thus the vyavrtti or revolsion of the vikalpaka* mano- 
vijnana (as the exponent q1 the 'alaya’s pravrtti ; or of 
citta, manas, manovijnana, p. 185) is potential nirvana 
(L-S p. 126), as it opens up the way to the Tathata (by, 
the realization of the intimate dharma, p. 185 ; the vyavrtti 
is called dharma at p. 180); the samyagjnana is therefore 
already counted as parinispanna (p. 227), though in Itself 
it is only pure paratantra : the adept >has already a foot- 


See Sthiramati’s quotation ad Trims. 6 (bh., p. 23). 

A note worthy feature of this terminological Correspon- 
dence is the regular connection with the verbal stem vrt, from 
which derives the specific yoga-terminology of psychic dyna- 
mism; asamyag oartaie is synonymous with pravartate, nivartate 
with samyag variate (Mdh. 219..,.,. etc.). 
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hold in tKe Tathata (tathatavasthiiasca. , . nirabhdsagocara- 
pratilabhUvdd , p. 226). 

Vyavrtti being the point at which the plane*of nama- 
rupa is overcome, it evidently coincides with the first 
asrayaparavrtti, the letter having been originally con- 
ceived of as the starting point of the “Way” proper. 
(The Bodhisattvabhumi refers to this asrayaparavrtti in 
connexion with the attainment of suddhadhyasayabhumi 
= pramudita vihdra [p. 368; cf. Trims, bh. ad 

lOcd-llab], .while the above mentioned passage of 
the L-S mentions in this connexion vyavrtti.) The 
terminology of Hinayana dogmatics preserves the desig- 
nation parwritajanmanl which the AK. bh. {ad VI, 
41c) applies to a particular type of andgdmin (the quality 
referred to is essentially concomitant with that of aui- 
nipdtadhamma , see below 102ff.). What pardvrtta 
or parivrtta) originally ‘ implied can be gleaned from 
Yasomitra’s definition of the attainment of andsraVa- 
dharmasamtana as d sr ay apart vrtti (AK. Vll, p. 81 n. 1). 
It is the attainment of the pure, upward-bound, perso- 
nality of the marga (cf. dsrayavisesaldbha VI, 41c). The 
‘ passage beyond the limits of the old asraya, effected by 
vydvartana as the Way is entered upon, is also referred 
to in the AK. {dsrayarydtyantam, IV, 104cd, p. 217). In 
time however, as Mahayana -thought more categorically 
contrasted the bodhi-career with the Sravaka-career lead- 
ing only to nirodha, and eventually superposed the 
former to the latter, the vyavrtti of the psychical 
dynamism - as the outset of the definite progress towards 
bodhi — was located on the 8th bhumi, on the stage of the 
Sravaka’s and Pratyekabuddha's nirvana ; for the Bodhi- 
sattva, whom his determination to win bodhi holds back 
from immersion in the nirodhasamdpattisukha (L-S, 
p. 2I2f.), this stage is not final, but only intermediate, and 
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initial with regard to his peculiar and * higher’’ course. 
Engrossed in the bliss of this condition the Sravakas and 
Pratyekabuddhas realize directly vil^alpanirvana, with- 
out realizing ^'dharma alone” (p. 2i3f.)"\ Thus the 
Bodhisattva s vyavrtti, the real vyavrtti of the alaya- 
vijnana towards bodhi, is secondarily located on the 
stage of arhatship {tasya vyavrttir arhattve. Trims. 5a). 
It is, in a sense, nirvana, since henceforward fhere is no 
more pravrtti of the vikalpa (L-S, p. 213), though in itself 
the plane attained is only the animitta arupa) (cf. 
p. 200)" It is possible to say that from the eighth bhumi 
onwards there is no more alayavijnana, as fhe latter is no 
more conceived as an ego {Siddhi, p. 164), the indivi- 
duality having disappeared. Henceforward the Bodhi- 
sattvas proceed (pravariante) without effort in the swift 
current of dharma, since they are avaivartikcis {ibid.y^ : 
the danger of any “turning away ’ again is eliminated. 

hi pravrtti and nivrtti, in vyavrtti and paravrtti, as 
also in the ideology founded on the opposition of the one 
Dharma and the many dharmas, the recurrence of terms 
and conceptions already met with in Vedic, Upanishadic 


na viviktadharmamatibuddhayah; cf. p. 200: avivikiadar- 
sanad vik.alpasya vyavrttir eva na syat. See also Saddharma- 
Pundarika (S-P). p. 90ff. 

This is the plane of the^ Sambhogakaya, which, accord- 
ing tQ the M.-Samgr. and the Siddhi (p. 708), is attained by the 
vyavrtti of the seven pravrttivijnanas. 

‘ ^ According to Nanda a doctor more conservative in this 
regard — the Bodhisattva is avaivartiJ^a ever since the first 
bhumi, i.e. ever since his entrance on the Way. The term 
seems to have been originally applied to the Dharma- 
dynamism : avaivartya is the dharmacakra, Saddharma- 

Pundarika, p. 2. According to the Mahayanasarngraha 


II 
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and Epic' thought is now easily discernible. Yet this 
evidence does not justify the conclusion that on such 
points of Buddhist speculation direct Brahmanical in- 
fluence had been at work. These points, congenitally 
inherent to the structure of Buddhist thought and trace- 
able as far back as it's oldest extant texts, have been 
worked out on the same ground as their Brahmanical 
parallels :*this common ground is the native soil of yoga. 
The early pluralistic developnrients in Hinayana dog- 
matics obliterated the fundamental relation between the 
one Dharma and the many dharmas, implicit in the 
notions of th6 oldest vijnanavada, without quite effacing 
it. The conception of the unitary transcendent Dharma — 
Nirvana is no late Mahayanic innovation : it would even 
appear incomprehensible, were this the case, why 
for the absolute universal unity iust the term currently 
denoting the irreducible ^ plufality of the elements of 
being should have been chosen. Between the one 
Dharma and the many dharmas there is originally the 
same relation of genetic dependence and existential con- 
trast as that which we have observed at the very outset 
qf ancient Upanishadic speculation between the one 
transcendent Vac-brahmen and the many, names or essen- 
ces of particular beings. In each of the many the trans- 
cendent unity is potentially latent and by purification, 
i.e. inversion of functionality, it is actualized as all- 
consciousness in which the particular consciousness is 
annihilated ; thus also the dharmadhatu (the tathagata- 
garbha) potentially abides in the inmost depth of every 


(II, 33 (6] the Doctrine of the Bodhisattvas is apratyuddvartya, 
their activity which is essentially promulgation and actuali- 
zation of the Doctrine “is avivartaniya ^arma (II, 34 [9bl , also 
defined as aviparydsal^arma [2b] ; cf. above, p. 79). 
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particular being ' and 6y purification, i.e. inversion of 
the consciousness-stream, it is actualized as sarva- 
jhatt)a \ in which the vikalpas aire annihilated. The 
differentiation or parjndma can either be regarded as rela- 
tively real, as in the Yogacara branch of Mahayana, or 
as only illusory, as in the Madhyainika branch. Both 
positions not so divergent as it may seem at first 
sight — are also represented in Upanishadic speculation, 
as has been shown above. 

Neither is the conception ot the alayavijnana as a 
receptacle of all the latent possibilities of existence a 
new invention of the Mahayanic V ijff&navada ; this 
conception is already familiar* to the early Upanishadic 
vijnanavada, where that entity is called hrdyal^dsa. 
According to the ChU (Vlll, 1) jn it is stored up ever^" 
thing that there is and that thete is not in this world 
And when the concretely manifested things are overcome 
by decay and death, their ‘types' are not-destroyed along 
with’ them, for the desires* out of which they, arise are 
stored in the hrdakasa. . Out bf these kamas and the 
“formative tendencies" or “imaginations" (samkalpa) 
they constitute, the desired “spheres are fashioned 
(samkalpaci cva., . .^awaitisthanii) (Vlll, 2); but the poten- 
tial satya-desires are covered up yith anrta, therefore one 
docs not find them, even as a treasure hidden in the sod, 
inspite of one's entering daily .this brahmaloka (m 
dreamless sleepy’. The potentiality of atfnan^realization 


L-S, passim; Dharmadhatustotra; etc. 

' rrimsika-bh. p.l^- 

Cf. • Trims.bh. p. I»f.. p. 37; SnJdhi. pp. %, 167; 
Samgraka I, 22. 

A« we shall see further on, satya and anrta are not a 
couple of coexistent factors, but two alternative manifestations 
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is thus coiitained in this heart-space and can be actualized 
in “the perfect Quiet {samprasada) rising out of the body 
and ascending unto the supreme Light* so as tp “come 
forth in its own Form** (VIII, 3). ^ 

The same entity is known to the Atharva-Veda 
(X, 8, 43: X, 2, 31-32) as k,osa or pundart)^a filled with 
the three gunas (the three colours of hrdakasa, the three 
states of Consciousness), and potentially containing the 
afman^^ 

r 

The late MaitriU already refers to this entity the 
terms dsraya and dlaya, used in a technical sense : when 
disembodied in the yogic process, the kosa of the hrd- 
akasa is the nirdsraya lihga consubstantial with the citta, its 
own asraya ; when that process culminates in the ananda 
state, it is the higher alaya (VI, 19, 27 ; see above, p. 46). 
This notion is an exact counterpart of that formulated in 
the L-S (st. 59, p. 272, ^ee above, p. 77), distinguish- 
ing two aspects of the alaya, namely the lower, which 
is vijna^ti, and the higher,* pardm dlayavijndham, 
which is the tathatd. ft also corresponds to the notion 
outlined in the Trirns.bh., that in the sphere attained by 


of a common factor, of the hrdakasa or vijnana itself; they are 
its two orientations, the “upward” and the “downward”, ren- 
dered in later Upanfehadic literature by the qualifications 
samyak apd asamyak^ So the, “dissimulation” of satya by 
anrta is its dissimilation from its original nature of the supernal 
Light, atman; its revelation is in fact the process of its re-assi- 
milation to that original nature of its own (svarupa), as appears 
from the spquel of the passage. 

The disembodied sarnprasada is an unsensuous, omni- 
present cosmic body: cf. Mdh. 246.13 yah samprasado jagatah 
sariram sarvan sa lokan adhigocchatiha. 

For particulars see II Miio Psicologico, pp. 4|4ff, 
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the first asrayaparavrtti iKc alaya is consubstahtial with 
the matter'less asraya, the pure citta or nama (p. 19; 
cf. MSA. XI, 44; see above, p. 76f.). The MaitriU 
equates this asraya wjth the sabdabrahman, whose pra- 
vrtti and concomitant differentiation produce prthagdhar- 
matva, but whose “purification** •(VI, 34, st. 3) or uni- 
fication leads to the asabda as that utter sunya (VI, 23) in 
which atman is realized in his autonomy (svatantra) and 
universality (sue mahimni, cf. 11, 4, and ChU VU, 
24, !)., 

In primitive Buddhist vijnanavada the notion of the 
alayavijnana is foreshadowed in the conception of citta = 
mano = vifinana^^ (synonyms in Pali literature) as origin, 
source and essence of all'the dhammas (Dhp. 1); already 
at this early stage the idea of its fundamental radiance 
and purity is met with. In its sarpklesa it is the bija from 
which the ankpra of the individual namarupa grows forth 
at every birth (AN. Ill, 61, 9; SN. 11, p, 66)^\ Its puri- 
fication is brought about by the inversion of its direction 
(from miccha to samma),, concoVnitant with its expan- 
sion to cosmic omnipresence in the exercise of dhydna^ 
brahmavihara'\ Its complete visuddhi, the vinndnassc* 
nirodha, actualizes the transcendent universally radiant 
vinnana. 

In some Upanishads of the Mdh. the corresponding 


* I he denomination kosa is again used by the Pudgala- 
vadins, as we shall see further on (Ch. Vlll). 

Cf. Bodhicaryavatara-tika quoted by La VaLLEX PoussiN, 
JA 1902/2 p. 310f. : vijndnabijan}.,.ndmarupdhkuram abhi- 
nirvartayati. The notion is implied in the well-known passage 
DN. 11, p. 63 (cf. Madhyamakavrtti, p. 552). 

See note.^o- 
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entity is’ designated by the* term sattva (declaredly 
a synonym of buddhi in the terminology of these texts), 
and represented as the innermost of three concentric re- 
ceptacles — the outer ones being rajqs and tamas , identified 
with manas and ahamkdra, its emanations ; it is “simi- 
lar to an atmanlike jSrinciple** and is the bija of the 
living individual inasmuch as it contains the bijas of 
karman, ^developing at every birth into a sense-organism 
whose character is duhkha ( 213rj-v > ). This sattva or 
bija,^ the “eighth” consciousness-principle (above the 
senses, ahamkara and manas), is called jiva {ibid.)\ In 
the texts maintaining the immanence of an atman- 
principle the “eighth” .is the ksetrajna (248i7); whereas 
the texts maintaining that the whole living complex 
is . of non-atmic character assert the tenet buddhir 
dtrnd manusyasua (249.{). Its samyag vrtii, its “puri- 
fication \ brought about, by the inversion of its orienta- 
tion from cqmmon waking consciousness to dh/anic 
consciovisness, is its nivrW enacted in the progressive 
exercise of the dhyanas {catmtdya 2\7 dhydnayoga 
caturvidha I95i) l|nd producing final nirodha (cf. 21 3i ). 
^which in its turn realizes the transfiguration of the sattva 
into the highest brahman. 

It is finally denoted, both in Lpic-Upanishadic and 
in Mahayanic texts, by another couple of terms ^ 
adhyatma the “ psychical” fountainhead of reality-^ 
and sVqbhava. Epic speculation has partly elaborated 
a pluralistic conception in its evolutional climaxes it 
currently puts ahamkara as the first item on the list of the 
tattvas, often identifyng it with the apratibuddha ksetrajna 
or sattvd -- ; the evolution of its adhyatma is therefore 
an individual series (as however the fundamental posi- 
tion of the coincidence of microcosmos and macrocosmos 
is still upheld, the difference with regard to the preceding 
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stages is hardly noticealile*‘ : the fact that this series 
represents the individuum comes in{o evidence only 
where its inversion and consequent transfiguration into the 
universal entity is cosisidered ~ precisely as we become 
aware of the individuum nature of the alayavijn^a and of 
its par inama -series only where its vyavrtti and consequent 
paravrtti is spoken of). Nevertheless, the whole complex 
of subjective-objective reality is deduced frofn it and 
assumed to be latent in jit . manasy antarhitam dvdrarh 
deham ^dsthdya mdnusam/yad yat sad asad avyoktarn 
svapity asmin nidarsanam/ sarvabhutdtmabhiitastham 
tarn adhyatmagunam ciduhj j {2\bixY' \ 'similarly in 
Buddhist Vijnanavada the whole complex of reality is 
deduced from the alayavijnana {-- adhyatma MSA. XVI, 
25a and bh., L-S p. 10, etc.). , According to Mdh. 
194i.„ the adhyatrna is tl)e oc,ean, troni which the 
evolutional differentiations arise Jike waves (an exact pen- 
dant to the current drsidnta of the alayavijnana-doctrine) ; 
it is the bhutatman*- bhGtakrt = ksetrajna “witnessing” 
his own differentiations i;i,248, ) : 


’’ ELven the Saipkhya-Karlka, in «pite of its dogmatic asser- 
tion of the plurality of purusas and hence of the evolutional 
series formed by their connection with prakrti, still reads (as 
H. O1.DENBERC has rightly observed) liko a text concerned 
with the one f^urusa. . 

Unlcvss the manas is destmyed imanasas tv apralinaivdt), 
all thfse potentialities will enter existence in the countless 
ijarnsaras (2l6o,tt); alk in fact, is stored in the manas (manasy 
antarhitam sarvam) - an echo of the doctrine of ChU Vlll, I, 
also expressed in the statement MaitriU VI. 34 ciiiam eoa hi 
sanisaras. Cf. the definition of the alayavijnana in the 
Mahayana-Abhidharmasutra (quot. Trims. bh. p. 37): anadi- 
kdliko dhatuh sarvadharmasamasrayah / tasmin sati gatih sarvd 
nirvanadhigamo *pi caf / 
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t * < 

this definition corresponds exactly to the Yogacara 
doctrine of the svasaksitva of the citta ; in the sequel 
of the paissage a dhyanic abhijna^^ is mentioned as 
a landmark of the involutional process towards sama 
uttama : in fact — as the text immediately explains — the 
whole world consists of the essence of buddhi, it 
arises from buddhi and dissolves in it. When this 
awareness* is attained, the buddhi “dwells” {adhi-stha) no 
longer in the senses and in their/ ‘objective” perceptions, 
but <5n the m^inas-stage of purely noumenic experience 
(19-2:., rupas having been dissolved in the manas, 
cf. 204 i 9), in its “own” essence (svabhavam svabuddhya 
viharet, 1 94 is): therewith the individual attains omni- 
presence {sarvabhutdtmabhu,Af)~ way to the highest 
aim is entered upon (ihid.). It is the way of the fourfold 
dhyanayoga (^svabhdve sfhdna 195, cf. 205i»); the 
buddhi having now realized^ its brahman-nature (204 17 ), 
it proceeds to 'pralaya, thereby ultimately issuing in the 
unsensuous, inconceivable ‘highest sattva” (ih), i.e. in 
the adhyatma in its purity, » the paramatman, termed 
buddha in several chapters (305-309). 

The same entity is represented as the pravrtti- 
laksanadharma, which* contains the whole trailokya 
(21 7 if' turned into the nivrttilaksana- 

dharma, becomes the eternal unmanifest brahman 
No doubt is left as \o pravrttilaksanadharma and nivrtti- 
laksanadharma being the two' alternative aspects of vijnana 
{etavad idam vijndnam 2 17n» sequel of the exposition 
of pravrttilaksanadharma and nivrtlilaksanadharma) ; in 


See II Miio Psicologico, p. 252. 

Cf. also 240 sartje *ntasiha ime bahyam eva na 
kincana. 
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its alternative functionings it *‘is and is not”^" {asti ca 
ndsti ca) the supreme reality; cf. 203 1, 7 : when in the 
involutiofial process it reaches the stage of buddhi (in its 
manasi sthana, see above, p. 88), the parama svabhava is 
not yet manifest, but it cannot be said that it is not (na ca 
ndsti) : it is already in the potentiality of its realization. 
In this very sense the short Buddhistic treatise on the 
three svabhavas"^^ states that the parinispanna- svabhava 
IS and is not ’ in the alaya’s condition of paratantra, 
when rfiis stage is reached in the progress towards en- 
lightenment (tathd hy asav eva iadd asti ndstiti cocyate, 
st. 25cd^^). On the score of such data the'Viuthor of our 
chapter Mdh. 217 states that the difference be- 

tween pravrttilaksana and nivrttilaksana is the same as 
the difference between avyakta and purusa : they arc 
distinguished only by the syalak^ana (y^d)? the dharma of 
prakrti being sarga and iriguna, that of the “contem- 
plator” purusa its absence (yai.,ioab)* other words, in 

this yoga-doctrine the relation between avyakta and 
purusa, unlike that conceived by the Samkhyas (and 
later codified in the Samkhya-system), amounting to the 
coexistence of two essentially different principles — on <5 
essentially active, the other essentially inactive - , is an 
alternative of two aspects of the same essence, conscious- 
ness : both are realized by activities, but these activities 
are of opposite orders (n), the ^ one karma being 


^ ’ For the technical purport inherent (since KathaU) in the 
terms tad and etad, asti and ndsti see II Mito Psicologico, 

pp. 145-149, 151, 219. 254, 259, 272f., 2%, 316. 343ff. 

La VaLLEE, Le petit traite de Vasuhandhu-Nagarjuna, 
Melanges Chinois et Bouddhiqucs II, pp. 147-161. 

P. 155. This stage is the namni sthqng pr cHtasya citte 

sthdna, see below, PP- I60ff. 


12 



90 SABDA AND ASABDA - JALPA AND AJALPA 

samyogalaksanotpatti, the pravrtti of contingency, while 
the other, the (yogic) karma which brings about the 
cessation of karma (ibid,), is conducive to the ‘‘other”, 
“greater”, reality of the static, kaimaless atman beyond 
avyakta and purusa(«ed) J those two aspects are also termed 
“two purusas”(iocd)- 

Pravrttilaksanadharma and nivrttilaksanadharma, the 
two alternative modes of the psyche, are at the same time 
interpreted as verbal entities {2\T‘2c,\rUh'-> above, p. 55) 
— as* the two , aspects of the immanent Vac, which can 
be expounded in two kinds of doctrine, the one worldly, 
the other leading to deliverance (exactly the same con- 
ception is expressed by Aryadeva, Catuhsataka, st. 183); 
the one is punaravrtti, the other paramd gati The 

latter is obviously identical with the sabdabrahman, into 
which the organism and i^:s namarupa-experience are 
absorbed in dhyana {dehavafi chabdavac caret 2\ln\ 
ch 234 i 7 ab dkasasya tadd ghosarn tarn vidvdn k.\irute 
"fmani*^), to be finally elevated in the consummation of 
dhyana to the transcendent silent realm of the asabda'*’. 
Quite analogously the MSA. describes the mental progress 
'towards the attainment of Tathata (XI, 5 bh.) as begin- 
ning with a reduction ‘of the subject-object experience 
of the namarupa-plane, to manojalpa (ibid., 6, 7 and bh. ; 
23ff. ; XIV, 7ab), i.e. to nama only a stage correspon- 
dent to the lower (paravrtty)asraya (XI, 9; XIV, 29) - , 
and culjnriinating in nirjalpa (XIV, 7c) or ajalpa'\ 


The sabdabrahman or “higher brahman is the 
direct ma'nifestation of the hrdakasa in its upward function 
leading to the asabda. to the unuttered transcendent Vac. 

This is the e\ayana dharma: 21730. 

This or apajalpa is inferable from the Tib. rendering 
(inst. of alpajalpa as in Skt. Ms.): see Trad., p. 103, n. 
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the superior or fully realized (paravrtty)asraya (XI, 9), - 
the whole process talcing place in dbyana (cf. bh. ad 
XIV, 7; and XI, 7 with XVI, 26). 

The doctrine nhqrttilaksana is obviously identical 
with the Dharma l^at’exochen, tlje Doctrine of salvation 
expounded by the divine Teacher of yoga. The dharma 
= vijnana in its ascending function essentially^ coincides 
with it (see above, p. 53f.) as its psychic actualization; 
analogously, on the ground of Buddhist ideology, the 
Hinay3nic citta or vlhnana, the Mahayanic alayavijnana, 
in its process of nivrtti, of purification (as samyakprani- 
hita citta, bodhicitta), essentially coincides with the 
Dharma, in the third meaning of the term, denoting 
the saving doctrine of the Buddhas, which illuminates 
human consciousness and thus frees it from the bonds 
of samsara due to avidye' , by awakening wisdom 
(vidya) institutes the * *way (rnarga) of salvation leading 
to*Nisvana.’ With this aspect of dharma’ we have also 
met already in the RV.,*and. in our survey of the Upa- 
nishadic conceptions of dharma and of brahman, as early 
as the ChU, according to which brahma = satyam as the 
saving doctrine revealed by a teacher shows 4iumad 
consciousness, hitherto blinded, the way back to the 
transcendent universal Being, (luis the “upward’’ path 
[pathi] of the divine manas according^to RV. 1, 164; m 
the Upanishads the realization of thts way .[panfhan] is 
the yogic mukti-ascension through the susumna to the 
hypercosmic sphere above soargaloka • BaU IV, 4, 8-9 ; 
cf. ChU Vlll, 6, 5). In the Svet.U and in the Gita this 
dharma is already conceived in a sense equivalent to that 
of the proto-Buddhistic ideology. It is the gift brought 

’ The avijjadhaia is the sphere of the manifold dhamma; 

SN. Ill, p. 10. 
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to mankind by the universal Purusa incarnate as Yoga- 
Teacher. His saving doctrine, imparted to man blinded 
by self-consciousness and bringing about the inner 
metamorphosis from avidya to vidya, is the “higher” 
brahman, the psychic current of ascension to brahma- 
nirvana. This progress (see above, p. 54f.) is cultivated 
on the yogic path of self -extension in universal love, 
whose counterpart is the dhyanic path of Buddhistic 
maitri. The saving doctrine, the nivrttilaksanadharma, 
is actualized in the yogic orientation of the individual 
vijnana and is epitomized during the process of yoga in 
the tdrakcL OlJf, in the sabdabrahman forming the “way” 
(adhvan) or the “bridge” (setu) of the cosmical ascen- 
sion. The dharma as Doctrine instituting the “way” 
of salvation is in its ^actualization the “way” itself; the 
same feature is manifest in {he Buddhistic conception of 
dharma as soteric Doctrine actualized in the andsrava- 
dharmasamtana constituting the Way. 

This third meaning of the teriYi dharma underlies 
the oldest conception of dharmal^dya as it appears in two 
famous passages of the Pali Suttas and is still maintained 
in the Prajhap^amitas and in the teaching of Nagarjuna. 

In the DN. this dhamma, constituting the Tathagata’s 
body, is synonymous with brahman {dhammakayo ii pi 
brahmakayo ti pi dhammabhuto ti pi brahmabhuto ti 
plti DN. HI,, p. 84)!* The Buddha’s disciples are “born 
in it, fashioned of it” {dhammaja, dhammanimmita ) : 
this evidently means that by the reception of the doctrine 
they are assimilated to the Buddha as the Doctrine per- 
sonified. ^ Now, what is the Buddha’s brahmakaya? The 
Suttas often mention the manomayal^dya with which he 
ascends to the brahmaloka “unless he chooses to go 
there with his elemental body’ ’ (the latter clause is 
obviously a pious addition meant to stress the miraculous 
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power of the Buddha, able even to overcome fhe natural 
order of things ; for the ‘regular’ means of ascending 
to the brahmaloka is evidently the possession of the 
manomayakaya). In^ his previous existence as Maha- 
govinda the Buddha won the brahmaloka by means 
of the practice of the brahmavihdrAs (DN. II, pp. 238-250). 
As is clearly borne out by the covering formula, 
this practice consists in ‘extending oneself to uni- 
versal existence by radiating the four psychic states 
of love, joy, compassion and equanimity. This .is the 
only way to brahmaloka or “coexistence With Brahma”, 
taught by the Buddha to his disciples (DW. I, p. 249). 
According to the primitive Buddhist notion (cf. e.g. MN. 
11, p. 193ft.; SN IV, p. 410), concordant with that of 
the Upanishads of the middle period (cf. esp. Kaus.U 
1 ), the brahmaloka is the uppermost sphere of the cos- 
mos, in which no individual existence obtains, but per- 
sohality (\vhose body and consciousness, are no longer 
distinct) is all-embracing . This sphere is pbviously 
identical with the immanent, dharmadhain (above, 
p. 62) It clearly ensues therefrom that, the Buddha’s 


See // Mito Psicologico, p. 302f. Hence the winner of 
the sphere of Brahma literally “coexists” with Brahma, be- 
comes himself Brahma. 

In the complex dogmatic classificafion of tjie cosmos this 
peculiar sphere - now the summit of the rupaloka - the fourth 
vijfi^naathiti; it is characterized by the unity, both in body 
and consciousness, of all its beings -in each of -whom body and 
consciousness coincide. Cf. AK. HI, 4d, 5a-6a. 

According to the texts referred to above, -this sphere 
of the holy career is won by the performance of brahma- 
vihara; further analysis of old sources will show {infra, 
Ch. VII) that the access to it was held to be the attainment of 
dhyana. Its upper limit, or the attainment of the nirvana- 



94 


UNIFYING FUNCTION 


dharmakaya, his* Doctrine-b6dy, his personality as 
teacher and saviour, is a cosmic manomayakaya« Its 
structural function is that of unifying the individuated 
nama-rupa units in its essence of^ pure nama = dharma 
and thereby orientating them towards the hypercosmic 
absolute unity of Dharma = Nirvana. 

The Upanishadic brahman in its aspect as soteri- 


spherc. is arrived at, according to some texts, by the effect of 
the fourth dhyaha (MN. I, pp. 357; 181-4; 276-280; 347f., 412f., 
etc.). Elsewhece 1 have assembled ample evidence in support 
of the conclusion that the dhyanas and the brahmaviharas were 
originally the same set of psychic attainments, and were formally 
disjoined in dogmatics by mechanical classification (II Mito 
Psicologico, pp. 288-294), The respective formulas are com- 
plementary, the one set (brah^^iharas) supplying the quid, 
the other the quomodo. In the light of such data the paramount 
importance of t^ese exercises in the original conception of 'the 
“Way” becomes fully evident.. In. the classical Hinayana con- 
ception of the holy career, which is largely that of the sulikhavi' 
— a career of salvation by mere observance of ascetic 
rules and adopfion of dogmatic viewpoints - the brahmaviharas, 
as well^as the dhyanas, are reduced to backgiound factors. In 
the Mahay anic revival of the yogic career they are restored to 
their primitive importance, and the fact of their coalescence 
(never entirely obliterated', v, loc. cit.) is again expressly stated 
(cf. MSA. XVI, 26). The brahmaviharas are said to be the 
evidence of the Bocliisattva’s intimate qualities (M.-Samgr., 
Upanib. ad II, 34, 15), to constitute his transcendental activity 
(niapannakurma), in close connexion with prabhavaprdpti, i.e. 
the attainment of the ahhijnds (ibid.), and the adhigamaguna, 
the power of realization (II, 1 5b, cf. 15a). The supreme 
perfection# realized in the fourth dhyana, is experienced in the 
fourth brahmavihara (MSA. VII, 2-3). Thus the features of the 
oldest ideal of the holy career, connecting the brahmaviharas, 
as immediate condition, with the attainment of the abhijnas 
and the power of realization of Nirvana, arc fully reasserted- 
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cal doctrine, as way’\ is Intermediate between its 
samsara-aspect, as differentiated In i\amas and rupas, 
and its* nirvana-aspect as undifferentiated universal 
unity. In the yogic realization of the way, structurally 
represented in the Upanishads as a gradual ascension 
through the microcosmic and the corresponding macro- 
cosmic spheres to the transcendent sphere of the hyper- 
cosmic brahman, first bodil5^ existence (the rrtarta rupa 
opposed in BaU II, 3 to the amurta rupa; the sartra 
opposed to the asarira frupa] in ChU Vlll, 12,2) had 
to be transcended (i.e., the sphere of d\asa-hirdya\asa 
had to be reached) : only on this grourfd the fusion 
of the frame-free prana-body with vijnana was censed 
to take place {athdyam asariro 'mrtah prdno hrahmaiva 
teja eva BAU IV, 4, 7), the individual ndma^ trans- 
formed into brahma, finally^ giving way to all-conscious- 
ness, to the “supreme Identity” (parama sdmya 
Mund.U IIU I, 3) of the universal brahman = atman, of 
the transcendent Androgyne 'Purusa. 

In the later Upanishads and in the Gita that inter- 
mediate aspect of brahman is mythically projected on 
the figure of Purusa as saviour and teacher, bent*on hi^ 
mission from time immemorial his human incarnation 
is only a limited and imperfect manifestation. His real 
form (rupam aisvaram Gita XI, 3; 9~cf. yogesvara 4, 
visoarupa 16) -a mass of light {tejdrdsi) visible only to 
the “divine eye” of supernatural intuition (XI, S) — is not 
individual but cosmic and contains all the gods, the whole 
complex of rupas, the whole world, in its one shape 
(XI, 7; 13) -which however is not of the rupa-plane, 
but of a plane comparable with akasa (IX, 6), His speci- 
fic essence is “the highest aksara to be known” 
(i.e. the ‘uttered’ Om as samhodhayitr, v. supra, p. 42), 
the “higher” brahman-dharma, the Doctrine, of which 
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he is the eternal keeper or bearer (XI, 18; XIV, 27), the 
power by which h® lifts human beings from the realm 
of samsara (Xll, 7) — represented by the same cosmic 
Purui^ as Kala, creator and destructor, lord of the 
“lower” brahman — up to the sphere of brahmanirvana, 
the highest mode of existence represented by the Purusa 
as transcendent unmanifest unity. The same relation be- 
tween the different aspects of the Purusa is set forth in 
the Svet.U, where the cosmic arupa-Purusa conceived as 
saviour, bearer of the higher brahman (III, 7 ; 10*; he is 
the inner upright Skambha (cf. Mund.U 11, I, 4] con- 
trasted with the cosmogonic Skambha turned upside down 
(111, 9cd],— the yogic promoter [pravartak,a] of sattva 
[III, 12], of the buddhi subhd, of the nirmald prdpti 
[ibid.], of the only “way” [panthan, 8]), opposed to 
the cosmic Purusa = Kala as creator-destructor, is re- 
presented as leader to the transcendent Purusa 


For details see II Mito Psicologico, chapter VI. 

In the yoga-doctrines of the Moksadharma the inter- 
mediate position is assigned to the 25th principle called 
budhyamGna: he is the mahah dimd (the ancient Skambha) 
and is amurta (303s«); his pravrtti is effected by jnana(^^); 
in his original reality he is buddha, but has fallen into 
the condition of abuddhafo (305 ; when however he effects 
the inversion of his immanent functionality, he is called 
hudhyamdna (306;i 0 - 31 ), is the gunaless Isvara who no 

longer creates the gunaa ( 32 ; see also 309^. . When the process 
of purification is completed, he again becomes buddha, the 
26th (lOcd- 1 1 » 13 - I B* etc). 



ORIGINAL ARUPA-SPHERE 


97 


Vll 


We have already tome across the ancient ^Bud- 
dhist conception of a sphere of unsenfeuous, purely 
psychical being as intermediate between the nether 
sphere of differentiated nam§i-rupa, comprising all 
psycho-physiological existence, and the transcendent 
non-differentiated dharmadhatu. This sphere is the 
arupadhata, comprising the two ’upper strata of the 
saddhatu-structurc, the realms of unmixed at^asa and 
vijnana, of the subtle and “boundless” elements 
whose* share in the neth.er conglomerate of ndpia-rupa 
represents the component ndma. The dhyanic- i.e. 
yogic path, effectuating the ascension frorp nama-rupa- 
existence to Nirvana, consequently belongs to this arupa- 
sphere. Now, as it need hardly be recalled, in the 
dogmatic construction introduced in a number of Suttas 
the 'series of dhyana-planes, rarfging from the* upper 
limit of the k.dmaloka to the bhavdgra, consists of two 
sets, assigned respectively to the rupadhatu {loka, 
avacdra) and to the arupyadhata. Both this composite 
arrangement of the dhyana-series whose secondary 
character is even externally obvious in the different 
formulations of the two sets and the corresponding 
construction of three cosmic spheres under a tetradic 
schema of reality app>ear to be the result of a doctrinal 
revision of originally simpler data. Several ancient 
Pali texts (Itiv. 51, 73; Suttanip. 735-6; DN., 


13 
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Samgiti-Suttanta, 10. Xiv) bear witness to the existence 
of a primitive scheme in which two contingent dhatus, 
rupadhatu and arupadhMu, were opposed to die third, 
transcendent, nirodha-dhatu. Prof. PrzylusK! is there- 
fore right in stating |hat l^amadhafu has been added 
later on to the originally triadic scheme rupadhatu — 
arupadhatu — nirodhadhatu, to make up a series of four\ 
But 1 think he is less right in supposing that this reform 
of the cosmological conceptions W£is brought about by an 
adaptation of the dhatu-arrangement to the four 'degrees 
of dhyana. In fact, the four dhyanas are never brought 
together with the four dhatus; quite on the contrary, all 
the four dhyanas are located in one dhatu (in the rupa- 
dhafu according to the canonical doctrine, while in the 
primitive doctrine with its three-dhatu scheme they must 
have pertained to the arupafdhatu), and so is the second 
supieradded tetrad of the 'samapattis. That original triad- 
ic classification of reality is therefore not amenable to 
the ancient trailokya-schcme^, but must have been 
based on another critenon, which appears to have been 
the ideology of nama-rupa. Rupadhatu was thus origin- 
• ally the sphere of psycho-physiological existence in 
nama and rupa, arvepadhatu the sphere of merely 
psychical existence as. nama alone ( = dharma), the .non- 
physiological body (the amurta rupa in the wording of the 
BAU) being constituted by the unsensuous mind-element, 
while from the nirodha{^mrvdnay dhatu both rupa and 
nama, as differentiated reality, are absent. The later 


^ Bouddhisme ef Upanishad, BEFEO, 1932, p. 159. 

* Ever since the oldest specimens of the cosmogonic 
speculations based on the three- world scheme, the brahman s 
“own” transcendent existence is clearly separated from the 
trailokya and distinguished from the ancient avargaloho^ 
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extension of the dhatu-set'saddled dogmatic exegesis with 
the difficult task of explaining the difference between 
kamaloka and rupaloka. I his was done by assuming 
that in the rupadhatu only the three inferior senses are 
absent ; whereas in the ariipya only mind (manas = 
vijhana) is left\ The Abhidharrnakosa (Vlll, 9) never- 
theless admits that in the rupadhydnas there is no function 
of the senses. The Kathavatthu (KV. : VIll, 7) records 
the opinion of several schools (according to the corny.*: 
the Andhakas and the Sammitiyas) “that in the /upa- 
sphere the individual has all the six senses”. The same 
Andhakas and Sammitiyas held that there is even desire 
in the rupa-sphere (XIV, 7). They evidently still held 
on to the primitive conoeption of the rupa-loka as the 
nether sphere of sensuous life. 7b these “heretics”, 
who simply had not accepted the later dogmatic revision, 
the KV. even attributes the downright assertion that rupa- 
dhatu is the material sphere, while arupadhatu is the 
immaterial one (VIII, 5, j6)- . In the fact that th^ second 
of the three original dhatus was essentially conceived as 
the sphere of dhyana we find an obvious explanation of 
the choice of the term denoting the lowest dhatu in the 
tetradic list. The formula describing the attainment o( 
the first dhyana — and eo ipso the elevation to the 
dhy&nic sphere - mentions, to be^n with, the separation 
from llamas {vivicc'eva k^mehi). This suggested the 
designation of the lowest worldly sphere thereby relin- 
quished as kamaloka or dhatu, its older na'me (see 
above, pp. 60, 97f .) being now referred -to the imme- 
diately superior dhy ana-sphere. 


^ The Viinaptimatratasiddhi (see Siddhi, p. 192) shares 
this view of Pali dogmatics (e.g. Visuddhimagga. p. 198f.). 
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When the two sets of dhya'nas were superposed, one 
was assigned to the rupaloka, the other to the arupya. 
This brings about the erroneous appearance that the 
dhyana-way to Nirvana must needs lead through the 
arupya-dhyanas. Traces of ancient data bear witness 
to the contrary. If wij refer to the Mahaparinibbana- 
sutta, we see that the Buddha’s last dhyanic ascension, 
that of his passing to Nirvana, comprises only the four 
dhyanas^. In the basic narrative of the Bodhi, recording 
the first realization of Nirvana, the four dhyanas play the 
leading part, while the arupyas do not occur at all.’ 

If the oiiginal climax of the spheres of exis- 
tence was rupadhatu, arupadhatu, nirvanadhatu, it is 
clezir that the “way” as realized in the four dhyanas 
must have belonged to the original arupa-sphere, whose 
secondary qualification as rupaloka was due to the later 
dogmatical collocation of ihe samapatii- series above the 
f our-dhyana-series / 


^ The new dogmatic arrangements have been at work on 
this text too, but they were hindered by the tradition concern- 
ing Gotama’s last instants^, which seems to have been too 
definitely fixed to be liable to such radical adaptations. ITe 
actual moment of the Paiinirvana being inseparable from the 
culmination of the fourth dhyana, the new complete’ dhyana- 
series was inserted as'^the last phase but one (DN. 11, 155ff.). 

« Cf.^MN. 1. pp. 21ff.; 117 ; 247fi.; 11, 93. The famous 
episode of the Bodhisattva's apprenticeship (1, pp. 163ff.; 240) 
even shows dk.ificannayatana and neoaaanndnasanndydfana, 
which in the scheme of the arupyas are counted as the two 
higher sarnapattis, were, at the period to which the legend 
belongs, definitely considered as not conducive to bodhi. 

* Consequently, difficulties and disputes arose as to 
which dhyanic stage held the key of the nirodhasamapatti, 
located at the summit of the cosmic edifice {bhavdgra). The 



dhyaMas and phalas 


101 

According to a theoi'y recorded already in tKe DN. 
(Ill, p. 13 If.), the four stages of deliverance are the 
fruits”, of the four dhyanas. This looks very much 
like an artificial construction for the purpose of enforc- 
ing by an old and current notion the dogmatic thesis 
of the four degrees of the holy carter. (Had the dhyanic 
path not been considered of old as the very Way of eman- 
cipation-in fact it was the ‘Founder's way to*bodhi— , 
such an attempt could not have had any raison d’etre.*) 
But th^ terms designating the four phalas do not .form 
a homogeneous series : only the two middle terms are 
lexically connected. The dogma of the •four degrees 
as subsequent stages does not seem to have been 
firmly established at any early date i it is not even 

Mahasarnghikas assigned it to tke fourth (“rupa ’-)dhyana; 
Vasubandhu adheres to the dogmatic opinion assigning it to the 
fourth arupya, on the ground thaj the sutras describing, the nine 
samapattis represent them as successive attainments - which 
implies that one cannot reach rhe bhavagra without first passing 
through the arupyas (AK, II. 44d, p. 210). As'the opponents 
of this thesis probably could quote canonic texts to proxe their* 
opinion as well, th^ difficulty was disposed of by assuming two 
nirodhas of the cittacaittas, one of which is realized on the basis 
of the fourth dhyana (asumjnisamdpatfi) - but practised -only by 
the prthagjanas, not by the dryas , while .the other (nirodha- 
samdpatti) - practised by the dryas onl>^" is reajized on the 
basis of the naioastimjndndsarn^ndyatona, the fourth arupya 
(AK. II, 41-43, pp. 200-204). Still, another serious difficulty is 
caused* by the tradition concerning Gotama’s Enlighten- 
ment, in which the higher samapattis have no part. This 
difficulty is obviated by the assertion that in the case of the 
Buddha deliverance is produced quite as if he had realized 
beforehand the nirodhasamdpcdti^ for he has the power of 
realizing it whenever he likes (44ab, p. 205). The factitious- 
ness of such compromising solutions is obvious. 
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so in the AK., which plainly' admits that besides the 
anupurval^a^vray of winning the fruits there is also the 
possibility of directly attaining the higher degrees 
(cf. AK. 11, 16cd, La Vallee, p., I34ff.). The Maha- 
samghikas seem to have admitted only two stages, 
as the relevant point oP their doctrine recorded in Vasu- 
mitra’s treatise (35) mentions only the anagamin and 
the arhatr Moreover, some traces in the extant termino- 
loigy suggest that the condition of anagamin { = anavatti- 
dhamma) was originally considered as the only^ inter- 
mediate stage, extending from the entrance upon the 
Way to its consummation in arhatship, and that the pro- 
gression realized in this, condition was represented by 
the dhyanic ascension. The AK.-bhasya mentions the 
fact that the quality of the anagamin was developed in 
the anagamya {ibid., p. 136),^i.e. in the state of psychic 
concentration introductory* to the first dhyana. Now the 
srotaapanna, the disciple having reached only the first 
of the four fruits according to the canonical classifica- 
tion, is also given the -very ancient title of avinipafa- 
dhamma, “he whose quality it is not to fall away any 
ipore“ (evidently from the degree attained^). This is 
scarcely in accordance w^th the dogmatic tenet that he is 
liable to be reborn up to seven times as prthagjana. In the 
structural representation, which, as we are constantly 


^ Dogmatic exegesis expladns avinipatadhamma as “not 
liable to be reborn in hell’*, for the possibility of “falling off 
again ” to the prthagjana stage is now considered inherent to 
the quality of the srotaapanna, thus distinguishing him from 
the anaoaiiidhamma or anagamin. But originally the two 
terms seem to have been equivalent, denoting the same quality 
as viewed (a) from the stage attained (“not to fall away any 
more**), (b) from he plane thereby abandoned (“not to return 
any more to this loka**). 
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led to state, is in8epara£)ly connected with tfie* sotcrio- 
logical schemes of Buddhist thought, it is even less 
conceivable how the avinipatadhamma, unwaveringly 
bent on the upward way, should return downwards, to 
a lower condition, over and over again. This discordant 
notion is evidently brought about by the attempt at 
establishing a gradation of inferior values or attainments 
with regard to the quality 6f anagamin ranked as third 
degree. The queer notion of the saktddgdmin seems aFso 
to be an effect of this artificial construction. It heis* prob- 
ably been substituted to the simpler notion of the 
dgdmin, “one who is still liable to return’*, applied to 
the disciple who has not yet definitely entered upon “the 
way of no return”, into the upward “current of the 
Dhamma”. This dgdmin must thus have been primi- 
tively inferior to the srotadpanna. The Nikayas still re- 
cord such an initial degree previous to the srotadpatti : 
it is the condition of one who has gone for iarana in 
Buddha, Dharma and S^mgha on solemnly pre)claiming 
that “the Teacher has revealed the Dharma as if by turn- 
ing upwards that which had been turned 'upside down, 
unveiling what had been veiled, showing the way to one 
who was astray/ bringing a light into darkness”. As 1 
have elsewhere tried to show in^detaiF, also by a com- 
parison with the analogous Upanishadic records, this 
iarandgati (saranagamana) — not qui^^c adequately render- 
ed by the phrase “taking jrefuge” - means a “making 
for” the domain or sphere represented by Buddha, Dhar- 
ma and Saingha, and this act was primitively conceived 
as an act of updsana, i.e. a process of psychic concentra- 
tion on the object with which one wants to get \iltimately 


** See II Mito Pslcologico, pp. 354ff. 



104 SARAr^IAIV! GATA, SROTAAPANNA, ARHAT 

identified’^; the accomplishment of this process is the 
attainment ‘ of that sphere, i.e. the entrance into the 
Stream, the starting on the Way proper^®. According to 
the intrinsical logic of this structure, the Stream-winner 
does not turn away any more, he is an anagamin. One 
is liable to fall away only as long as one has not yet 
accomplished that decisive step of the “entrance”. 
The original scheme of the holy career seems thus to 
have been : 1 . saranam gata ( = upasaka = agamin), 

2 . ^rotaapanna ( = aoinipafadhamma = andgamin), 3 . 
arhat { = buddha, as the srotadpanna is sambodhi- 
pardyana). The initial or lower updsana directed to 
the essence of the saving Doctrine, to its personification 
in the immanent personality of* the Buddha as Teacher 
and to its manifestation in the cumulative body of the 
Samgha, is developed in the psychic process called 
andgamya and fulfilled in the attainment of the first 
dhy ana by which the Stream or Way is entered upon’’ ; 
while the higher updsana, focussed on Nirvana as the 
transcendent reality of Dharma, is realized in the elimi- 
native progression of the dhydnas culminating in 
Nirvana’ \ (Several ancient texts bear witness to the 
conception that in and with the upek.kbdsatipdrisuddhi of 
the fourth dhyana the “annihilation of the dsavas** and 
the andsava cetovimutti panhavimutti is fulfilled, cf. e.g. 

MN. 1, p. 357). , 


® On upd9ana see 1 1 Mito Psicologico, passim, Index s.i). 
and the article Updsana and Upanisad in RO. XllI, 1937. 
Sot9 = maggo, cf. SN. V, p. 347, etc. 

'' Cf. the tenet of the Ekavyavaharikas (20) and of the 
Mahasasakas (10) (WalleseR, op. cit.^ pp. 83, 86): *‘the 
srotaapanna has attained dhyana.” 

See II Mito Psicologico, pp. 285, 288f. 
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The amplification of the phala-scries was trought 
about by cumulating two dyads of originally equivalent 
terms (such expedients are facilitated by the habit, often 
to be observed in the Sutta-texts on dogmatics, of classify- 
ing different terms as different data). The introductory 
degree of the first dyad {sraddhanusarin = saranarn gata) 
was left at its natural place, whereas its counterpart in 
the second dyad came to be placed above the srofa- 
apanna though below the counterpart of the latter; some 
logic was brought into the new tetradic scheme by mter- 
preting the dgamin as a sal^rdagdmin and the srota- 
apanna as an dgamin up to seven times. 

The fundamental characteristics of the andgdmin are 
styled as follows in the coined phrase recurrent in the 
Pali Suttas : opapdiiko tattha-parinihhdyx andvattidhamiiio 
tasmd lok.d : ‘*his is spontaneous birth and even there 
(i.e. in the sphere in which hcMS thus born) he obtains 
full* nirvana,, his character is, never to returli any more to 
this World* The opapatikA (aupapaduko) beings have 
no physical bodies ; they have only ‘mind-framed’ (mano- 
maya) bodies. This implies that they Belong to an 
intermediate sphere But to which of the two? The late' 
dogmatic classification of the category of the anagamins 
ranges some of them in the rup^dhatu, others in the 
arupya. But in the Pali Canon there are still traces of 
the fact that the manomaya-existence of the anagamin 
had been once located in th^ arupya-sphere . This opi- 
nion is held by Udayin, the contradictor of S^iputra, 
who is of course severely rebuked for his' error. The 
story, which has no intrinsic connection with the Sutta 


The notion conveyed by the term andvattidhamma (cf. 
also n.y) is rendered by the later epithet parivrttajanman. 


14 
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in which it occurs (AN. Ill, p. 192), has obviously been 
inserted to furnish a canonical proof against the asserters 
of the older, pre-dogmatic tenet. There seems to have 
been a good deal of disagreement between the schools 
as regards the sphere to which belong ‘mind-framed* 
beings. The Sarvastivadins range them in the rupa- 
dhatu, the Sautrantikas in the rupadhatu and the 
arupyadhatu, the opinion represented by Udayin in the 
arupyadhatu". These difficulties are a consequence of 
the canonical arrangement discussed above; it is fairly 
clear that they are due to the assumption of two inter- 
mediate spheres. The faculty of “producing” or 
“deriving” the manomaya-body is an iddhi mastered 
in dhyana. Like the dhyanic process itself, with which 
it is closely connected, and in which - as we shall see 
further on - it is realized, the manomaya/^dya has been 
nominally shifted from the original arupa-dhatu to the 
canonical rupadhatu. 

it is exempt from the elementary rupa, the 
manomaya personality of the ana gamin evidently consists 
of the four psychic skandhas only''. Nama and rupa can 
no more be distinguished in it. It is pure nama, i.e. 
dharma. 


Cfc AK. II, loc. cit., p. 209 and n. 3 
’’ These skandhas however, as we shall see later on, 
have a functional value different from that which they have 
when they are liable, or when they tend, to connection with 
rupa. 
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VIII 

Even the AK. (Ill, 28b, 30a) still brings together 
the ancient Buddhist notion of nama-rupa and th^ five- 
skandha-series, thus taking up an equation familiar to 
the Nikayas, especially to the SN., where however the 
binomium appears in the synonymous formulation 
savinfianako k^yo (III, p. 72, 80f., 136, etc.)\ On the 
other hand, according to the Abhidharma-classifica- 
tion pointed out by Prof. ScHAYER, in which, as we 
have seen above, the term iha/ma is used as a synonym 
of* nama, , “the dharma-ayatana and th^ dharma-dhatu 
contain,.., according to Vasubandhu’s definition, the 
Vedana, the samjfia, the^ sams/?aras, the avijfiapti and 
the asamsk.rtas , and according to the Dhammasangani 
the same items without the avijfiapti and the asams^rtas* 
(PCB., p. 126-7j, The classifiqation of the Pali-treatise 
is obviously the older of ihe two : avijfiapti and asarns- 

’ In the Sammaditthisutta, (MN. I, p. 53) the binomium - 
in its usual formulation ndmarupam — is explained from both 
the rhicrocosmic and the macrocosmic points, of view simul- 
taneously : rupa is described as **the four elements and the body 
(which arises) in dependence on them” (cattdri ca, mahahhu- 
tdni catunnan ca mahdhhutdnam updddya rupam, idam vuccai* 
dvuso rupam), whereas under the heading ndma five items of 
psychic activity are classified: vedand, safind, cetand, phasso, 
martasiJidro . cetand is the synonym with which the sanJihdra-' 
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krtas have been added later o^t^ Upon the score of the 
above evidence that dharma = ndma is originally syn- 
onymous with vijndna, we are faced with the conclusion 
that, in the underlying conception^ the dyad ndma-rxxpa 
and the five-skandha-series were not independent from 
each other, as the first part of the binomium, vijnana, 
contains the other three skandhas, which thus appear to 
have been originally only three aspects of the vijnana- 
element. Are we justified in assuming that the four 
psychic skandhas developed oiit of a single na,ma- or 
vijnana-skandha? We have been able to observe an 
analogous evolution in the history of Upanishadic 
thought : out of the vijn^na-atman (the ariipa or amurta 
asf)ect of brahman), the unsensous part of human perso- 
nality, characterized in the ChU (HI, 14) as manomayah 
prdnasarira. . .dkasa( = vijndna)Qtmd, the Taittiriya-doctrine 
evolves three kosas or concentric bodies of the inner 
atman : the pranamaya, the manomaya and the vijndna- 
maya b^y. There are still traces in the Pali Canon 
of such a primitive binomial stage of the skandha- 
theory, 2 is e.g. the subdivision of the namarupa into a 
ndmakjdya and a rupakaya in the Maha-Nidana-Suttanta 
(DN. 11, p. 62)\ and the ancient conception of the 


kkhandha is currently* explained, and manasilidro is doubtless 
a synonymous designation o( the vinnanakkiicirLdha. The 
item phasso, which occurs in the paticcasamuppada-formula 
as designation cf the moment of contact between the indivi- 
dual process and the outer world, is obviously inserted to set 
forth the simultaneous classification of the ajjhattam and the 
bahiddha nama. 

^ See above, Ch. V, n. 15 . 

* Cf. Nettip. p. 41 : rupakoyo rupahhhandho namakoyo 
caiidro ariipino khandha. 
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manomayakaya as evidenced in texts concerning, iddhi : 
the manomayakaya is a subtle body hidden within the 
gross rupa' like a blade of grass in its sheath or a 
sword in its scabbard pr a snake in its slough” and can 
be extracted from it by means of dhyanic training. 
There is no doubt that this manofnaya\aya is the nama- 
kaya of the Maha-Nidana-Suttanta. 

The ancient concepticm of the two contingent \ayas, 
rupal^dya and ndma( = rnanomaya== arupa)^dya, is con- 
nected with the ancient three-dhatu-scheme. The tupa- 
kaya belongs to the ancient rupadhatu, the world of sense. 
The dhyanic production (abhi-nir-md) of tlie unsensous 
mind-body or its extraction from the sensuous one is at the 
same time an elevation to the intermediary arupa-sphere. 
to the sphere of the Doctrine, which*is then “bodily” per- 
ceived {dhammam k.dyena passati, Dhp. 239). Those 
who do not linger in this sphere but proceed upwards to 
the' transcendent nirodha-dhatu, thereby relinquishing 
mortality, must needs give Up also the second body. 
Now two of the texts relating to fhe three-dhatu-scheme 
(Itiv., St. 51, p. 45f.; St. 73, p. 62)' mentioU yet another 
body, in connection with the transcendent amrta-dhdiu,* 
This is the body. with which the* Truly Awakened One 
has experienced (lit. : touched) th^ Immortal Sphere, the 
Nirvana free from upadhis, which is the object of his 
preaching (p. 46) and to which he sh»ws the Way. The 
disciple who follows him on, this Way becomes, a k^ya- 
sakkh^ as soon as he crosses the threshold of nirodha ; in 
fact he “touches the supreme sambodhi” (Itiv. 79, 47, 


* The»e stanzas occurring twice in the Itiv. look very 
ancient, and probably belonged to the primitive stock of 
Sayings. 
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34). The Nikaya-evidence concerning the \dyasahhhi is 
rather scanty, but, inspite of the effort employed in 
fitting it into the frame of the later system *(also by 
means of co-ordinations with other two [AN. 1, p. 1 18ff.] , 
six [MN. I, p. 477ff., etc.], or nine [AN. V, p. 23] 
kinds of puggalas : bull the differentiation of these types 
is far from being fixed or neatly defined), the original 
concepticJU is still quite • evident : the kayasakkhi, 
characterized by the dominant faculty of samadhi 
(AN/ I, p. 119), “abides** in the successive u/mo^Jcha- 
stages by “touching them bodily’* (MN. 1, p. 478; cf. 
p. 33), i.e. he experiences them by means of successive 
bodies conformable to their spheres. The fundamental 
text, AN. IV, p. 45 If., speciffes the technical meaning 
of the term by maintaining that throughout the stages 
of the dhyanas the tprm ^dyasakkf^'t is applied only 
pariydyena, whereas the bhikkhu is called nippariydyena 
a kayasakkhi • only upon reaching the limitary stage of 
sahnavedayitanirodha. This 'agrees with the explicit 
information that can be drawq from the AK. : the condi- 
tion of l^dyasdksin is attained by realizing the nirodha- 
tsamdpatti (VI, 63 a-c, 43c, pp. 274, 223f.)’. The for- 
mulation is very explicit : nirodhfllabhy andgdmi 
k,dyasdk,ft» 

As reaching the nirodha was originally tantamount to 
arhatship, the AN.<(IV, p. 452) congruously presents the 
I>erfect )^dyasak.kbi as an arhat (panndya cassa disva 


Such a view is also in accordance with the Puggala- 
pannatti, p. 14 — where however, by a secondary and highly 
artificial limitation (panndya casaa disoa e \ a c c e dsaod 
parikkhind honti; id. MN. I, p. 478), he is distinguished from 
the arhat. 
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asavd paril^l^hind honti). On the ground of the above evi- 
dence on bodily experiencing * the nirodha- or amrta-’ 
dhatu, ihe origin of the conception of the kayasaksin 
appears fairly clear : ^ J^dyasdksin was a saint who had 
realized and witnessed the Nirvana bodily, i.e. by 
means of a body conformable to the transcendent 
nirodha-dhatu. Even so late a work as the AK.- 
Vyakhya {ad VI, 43cd) in accordance with the Bhasya 
still records the tenet that there is “acquisition of a 
body conformable to nirodha“ (iadanukfildsrayapnaptt \ 
^jdyena sdk,sdt\aranam..\dydsrayotpatieh ). As, accord- 
ing to the notion of those ancient texts, the nirodha- or 
amrta-dhatu is reached by transcending the second or 
arupa-sphere, the body ' of the kaya^ksin must have 
been originally conceived as a third body, different from 
the rupa- and nama( = arupa)-bodies and consubstan- 
tial with the Buddha s amda-hody . This conclusion is 
anything bjut surprising if we consider that in the 
ancient texts the title buddha and even sammdsam- 
buddha was frequently l^stowed upon the Buddha’s 
followers having reached perfection, as 'the primitive 
career of the disciple was a career of Imitation : a^ yogic^ 
dhyanic career lijce that of Gotaina*. As the Hinayanic 
development of Buddhism went the “negativistic” 
way, reducing the ideal of perfection to a goal of mere 
elimination of contingency, it is ob|;ious why no direct 
mention of the saint’s amrta-k.dya is left in the Canon 
and why in the exegetic scriptures the kayasaksin is arti- 
ficially distinguished from the arhat. 

*’ Yasomitra, ed. WcXilHARA, p. 366. 

^ Ibid., cf. AK., L\ Vallee. VI, p. 224, n. I. 

* For details see II Mito Psicohgico nelV India Antica, 
pp. 353f. 
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That the modality of the attainment of Nirvana was 
once represented as the realization of a nirvanic body, 
can still be read between the lines of the controversy 
reported AK. II, 55d, where the S^utrantika opposes the 
Sarvastivadin’s view of Nirvana. The Nirvana being 
no “thing”, but mere cessation, it cannot be attained. 
But how, then, are the Sutra-passages about winning Nir- 
vana-in-life to be explained? ^According to the Sautran- 
trka’s explanation, they only mean that “by the posses- 
sion of the Way the bhiksu *has won a new* asraya 
contrary to the k^esas and to rebirth”. That is to say : 
he has not wbn any actual Nirvana, but only the condi- 
tion and potentiality of utter cessation at death —this 
potentiality consisting in the marga-hody. Such a way 
of arguing (which may be an old piece of the Sautran- 
tikas’ traditional Sutra-int?rpretation) implicitly pre- 
supposes the opponent’s assertion that the attainment of 
Nirvana, as concrete reality means winning a body 
conformable to it (analogous to the kayasaksin’s body 
alluded to in the Bhasya ad VI, 43c-d). Why else 
should one expressly state that only the marga-body can 
be won, there being no “real” Nirvana (and conse- 
quently no Nirvana -body)? 

Another piece of evidence concerning this archaic 
notion is provided by Sarnghabhadra’s polemics against 
the Darstantikas**. « According to the latters’ teaching, 
the body produced by avidya perishes in the attainment 
of arhatship, and a vidya-body, constituted by the 
bodhyahgas, takes its place. This body is not bhava 
and transcends the trailokya. 

See La ValleE, Melanges Chinois et Bouddhiques , 1, 
1931-32, pp. I20f. (Samghabhadra’s Nyayanusara, p. 331, col. 
2-3). 
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Can the Nirvana-bddy be “extracted” from the 
arupa( == manomaya)-body in the same way as the latter 
18 extracted from the rupa-l^aya — in other terms : is 
it already somehow inherent in the contingent conscious- 
ness-body ? A statement to this effect would contrast 
with the fundamental tenet of anatman, of the non- 
immanence of amrta-reality in contingency. Still, the 
doctrine of the prabhdsvara citta (cf. AN. 1, p. 10) — 
which seems to be a remnant from the circhaic period 
and sounds almost heretical in view of the established 
dogma - in a way points to this issue. But only the 
Mahasamghikas’ version renders it decidedly heretical, by 
considering the prabhasvara citta as adisuddha. As ex- 
pounded in the AN., this doctrine does not necessarily 
imply the actual presence of the radiant Nirvana-con- 
sciousness in the contingent defiled one, but implies only 
its potential inherence in the sammd panihita citta bent 
on the reali?:ation of Nirvana. Likewise the manomaya- 
kaya, though inherent as namakaya in contingent per- 
sonality, must be “produced” in dhyana in order to step 
forth in its proper nature : it is coessential with the 
samma panihita citta, with the consciousness reversed by, 
dhyana-attainmetit from its contingent ‘downward 
direction (as micchd panihita citta) and bent on the up- 
ward course. This manomayakaya is doubtless the 
“body” with which the meditator Q^periences sulpha in 
the first three dhyanas (explicitly mentioned in the 
formula relating to the third dhyana). In the fourth 
dhyana this sukha ceases along with all the other poss- 
ible functions of manas : the manomayakaya is transcend- 
ed. In this dhyana, according to the primitive concep- 
tion evidenced by the archaic account of the Buddha s 
passing away (above, p. 100) as well as by ancient texts 
relating to the typical career (cf. MN. 1. p. 357 ; AN. IV, 
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p. 454), 'the transition to Nirvana is realized. The 
manomayakaya is stripped off and, on crossing the 
threshold of nirodha, the amata-k.aya is obtained. 
According to the dominant orthodoj^ point of view there is 
no entity crossing this threshold ; according to the point 
of view conveyed by die ancient gathas, in that instant 
the dynamic vifinana “ceases** and is thereby trans- 
substantiated into the radiant amata-vinnana. Thus the 
manomayakaya, the personality consubstantial with the 
intermediary psychic (arupa) sphere, is actualized at the 
outset of the dhyanic path by transcending the rupakaya, 
and at the culminating point of this path, at the limit of 
contingent reality, it gives way to the transcendent kaya. 

To these three kayas there correspond three cakkhtis 
(efi Itiv. 61) by which they are respectively “seen”. While 
the rupa-personality is seen by the mamsacakkhti, the 
manomayakaya y invisible 'to the latter, is perceived only 
by the dibbacakk^^* which is produced by dhyanic. iddhi. 
(This is ‘why the divyacakstis also able to perceive the 
antarabhava, which is ‘ manomaya — see AK. Ill, 14ab 
and 40c-41a ; it is evidently “produced” along with the 

manomayakaya. It is also called dhammacakkbu , the 
eye seeing the DoctrineJ"). Above the dibbacakkbu our 
Itivuttaka-text places the “highest” (anuttara) panna-’ 
cakkbti : while the mamsacakkhu is consubstantial 
with (the sphere of <":he Truth of) the Origin (of duhkha) 
(i.e. with the contingent avyja-tanha- sphere), the sphere 
of the dibbacakkbu is the Way; but when the panna- 
cakkbu is obtained, all dukkhas are left behind — i.e.. 


Tlie dhammacal^Jdiupatilahha is closely connected 
with the dhammabhisamaya (SN. 11, pp. 134, 138), as has 
been noted by GeigeR, Pali Dhamma, p. 71 f. 
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Nibbana is reached. TRis “eye** conformable, to the 
perception of Nirvana is represented in dogmatics by 
ajnatavlmdriya (see AK. 11, 4)’', coincident with arhat- 
ship’" and realizing tlje “fruition” of Nirvana (11, 6). 

The three stages of the upward Way to Nirvana, 
originally identical with the Way to Enlightenment, 
were thus marked by the three kayas and the three 
cakkhus, of which the fii^st corresponded to the contin- 
gent namarupa-sphere, the second corresponded to the 
intermediate sphere of sheer nama and was an exponent 
of samadhi, the third corresponded to the transcendent 
amrta-sphere and was an exponent of pfajna. These 
three stages of the ascension realized by means of the 
Dharma were also represented as three dhammal^\han^ 
dhas (or ariyak.khandhas) : silot ^samadhi and panna 

(DN. 1, p. 206ff.)« by virtue pf which the bhikkhu 
transcends the realm of Mara* (Itiv. 59). This ancient 
arrangement of the aryaskandhas in a climax of three 
successive attainments appearrs to be a counterpart for- 
mulation of the ancient tjiadic climax representing the 
arya*s career ! sToddhanusafinf anogdrnin,* orhat. The 
pra 7 na-stage, like the prajna-cal^sus and the njrodha-* 
kaya, is realized in the transcendent amrta-sphere'', 
whije the stage of samadhi along with the divyacak.sus 
corresponds to the intermediate sphere where Ihe up- 
ward way is effectuated by the anagamin, the srotaa- 
panna, by means of dhyana, i.e. samadhi (the samadhi- 

Loc. cit., vol. 1, p. 109. 

Ibid., p. 1 12. • 

' ’ Prajfiakaya seems to have been an older name of the 
transcendent Dharmakaya: cf. Astasahasrika Prajnaparamita, 
94, II. It is the prajnaskandha or vimuktikaya, see below, 

p. 126. 
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kkhancjhi consists in the fdur dhyanas, cf. DN. 1, 
p. 207f.). sila pertains to the nether namarupa-spherc 
and is regularly considered as preparatory to •samadhi. 
From the treatise expounding the sjiLibsequent stages of the 
bhikkhu’s career, a text of frequent occurrence in the 
Nikayas (especially in ‘the it clearly appears that 

sila, consisting in preliminary discipline of body-and- 
mind, is the introductory stage^ forming the basis whereon 
the dhyanic exercise is undertaken. We often meet with 
the statement (cf. DN. Ill, p. ^27 ; SN. 11, p. 68f, ; V, 
p. 362f. ; AN, 111, p. 12; IV, p. 405) that the possession 
of all the Silas is required for sotapatti. This is a trace of 
the fact that originally srotaapatti was the passage to the 
second stage, from the preliminary stage of sila to the 
stage of dhyanic sublimation properly constituting the 
Way, whose actual conditibn however is the realization 
of samadhi in piti — pafntijja - passaddhi (cf. DN. 1, 
p, 73). Buddhaghosa, who deals with a scl)eme of four 
phalas, is obliged to make of sila the characteristic of the 
first two degrees, sotapattiphala and sakodagamiphalay 
in plain disagreement with the Suttas, according to which 
^ these stages imply attainments much higher than that 
of sila. The rest of hi^ classification meets with no diffi- 
culty, being in agreement with the ancient scheme, where 
samadhi is the characteristic of the anagami-stage and 
panna that of arhajship. 

When the third cosmic^ dhatu was added to the ori- 
ginal two, an additional class of bodies was required to 
represent the- form of existence in the new arupyadhatu : 
it was designed as ampi sannamayo atta-patilabho and 
opposed* to the first two, oldri\o atta-patildbho and 
manomayo atta-patildbho. In consequence, the mano- 


14 


See I, p. 61ff., etc.; also MN. 1, p. 187. 
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mayakaya was now chaiticterized as rupi, not however 
in the sense of its being built up of ^oss elements — as 
opposed to the audarika^ it is evidently sufesma — but in 
the sense of its pejtinence to the riipaAoka. . Now 
sarnjna is the name of the third 8kandha* \ The compari- 
son of the Potthapada-Sutta (DN. 1, p. 48-49) shows 
that the relation of this third body to the manomaya body 
was conceived as quite ^analogous to the relation be- 
tween the latter and the olarika body; namely as in- 
herence in posse and exclusion in esse'\ The actualiza- 
tion of this third kaya takes place in the highest, cosmic 
sphere. Thus we may observe in Buddhist thought the 
same typical correlation between inward progression 
and upward progression* which we already observed in 
Upanishadic thought. 

The samjna-kflya is obtained by passing on from 
the rupa-sphere to the arupya-sphere in the third 
viMoksa, which in dogmatics is held ter correspond to 
the fourth dhyana. In the formula of this vimoksa we 
meet again with the phrase ^ai/<?na saksdtkjd^a- As an 
explanation of this phrase the AKBh. remarks that these 
two vimoksas (3 and 2) are “settled” on the end-planes 
of two dhatus‘\ . This implies a-definite statement of the 
notion that the passage from one^dhatu to another imme- 


It may be noted by tl^ way that at SN. IJI, p. 144 
attahhavapatildhha is obviously treated as a synonym of 
khanUha. 

TTie Sutta insists on the notion that only one of the 
three atta-patilabhas can be actual at a time. They are like 
milk, curds- and butter. Vide this current simile as applied 
in Svet.U 1, 16: butter is “contained” in milk, but becomes 
actual only by churning. 

AK. VIll. U Vallee. p, 2IOf. 
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diately . s*up>erior coincides ^ith the acquisition of 
another kaya. In fact the second vimok^ is described 
as a condition in which the perception of rupa is* coupled 
with j:he absence of rupa in the pyrceiver : this immate- 
rial essence perceiving sensuous impressions is undoubt- 
edly the essence of vedand or sensation. The body of 
the second vimoksa is the vedanakaya corresponding to 
the new rupadhdtu; it is identefied with the manomaya- 
kaya of the old arupadhatu (the sphere of the dhyanas), 
transformed, with the requiredf modifications, into the 
new rupadhatu, second of the four. The passage from 
the manomay&kaya = vedanakaya to the samjnakaya is 
evidently conceived as an elimination even of the sen- 
sation-vestige of iHpa. The nirodha-body, as we have 
already seen, is attained by the kayasakkhi in sannave- 
dayitanirodha, that is to say in the eighth vimoksa, by 
the elimination of samjna also (or more exactly of that 
samjna .which, is connected with the effect? of sensa- 
tions). The criterion which determines the conception of 
this final sublimation being the same as in the previous 
cases, it is clear that the relation between the third and 
jhe fourth kaya was conceived as analogous to that exist- 
ing between each consecutive two of the^ three contingent 
kayas. The nirodha-body, uppermost in actualization, 
is Innermost in potentiality. 

The experiencci “bodily witnessed” by the sarnjna- 
kaya in the third vimoksa is^ shortly featured as subham 
ti. This phrase can be explained by comparing the 
scheme of the ‘vimokkhas with that of the satipatthanas , 
“stages of awareness”, which begins with the contem- 
plation df asubha. The aim of this initial contem- 
plation on the body as “foul”, guided by its juxta- 
position with a corpse, is evidently to sever the 
attachment of the mind to the sensuous body, in 
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which the contemplator * still abides. Next fcorncs in 
the series of satipatthanas the analysis of vedana : 
its aim. is evidently analogous, namely to sever 
off the next concent|jic skandha, the vedana " vyrhich, 
after the severance of rupa, is now the body of the con- 
templator. The following satipAtthana concerns citta : 
if this is to be referred analogically to the third skandha, 
we must conclude that in. the conception underlying the 
vimoksa-scheme citta is equated with sarnjna and that 
on the, third “stage of awareness" (satipatthana) sahna, 
sati or citta is turned on itself. The “body" of the con- 
templator now consists of sarnjna - and* so does the 
analysing mind. The kaya of ihis stage coincides with 
the nama’\ The fourth ‘satipatthana Concerns dhamma. 
Under this head are counted the heterogeneous items 
enumerated in the current dhamma-lists : the avaraneis, 
the skandhas, the aya tanas, jhe bodhyahgas and the 
Truths. But as classified with the fourtji satipatthana 
most of these items betray, themselves as mechanical 
additions by the simple fact that •they are implicit in the 
previous items. The category of the skandhas is quite 
obviously redundant in this context, as the entire scheme^ 
is based on a progressive contemplative elimination of the 
skauidhas. The elimination of the ayatanas is implicit in 
that of vedana, and logically already in the third sati- 
patthana the ayatanas are stripped qff. The concentra- 
tion is now so far progressed that the avarAnas are left 
far behind, and, besides, their absence is implicit in the 
realiziiation of the bojjhangas, which can be easily reco- 
gnized as the abstracted elements of the four rupadhyanas 


This feature, too, reveals its original identity with the 
dhyanic body which is mano-(citta-, vinnana-)maya. 
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(the entrance into these dhyanks presupposes the aban** 
donment of the avaranas or nivaranas, cf. the dhyana- 
formula). The dhamma originally forming the object of 
the fourth satipatthana are thus represented by the last 
two items, the bojjhahgas and the Truths, the latter being 
attained, according to the oldest records, upon the con- 
summation of the dhyanas. In other words, these 
dhamma • were originally only the pure or anasrava- 
dharmas constituting prajna, the essence of arhatship, 
and also the Buddha-body as contrasted with the skan- 
dhas (see below, p. 126f.). That this was the content 
of the fourth “satipatthana is a fact attested by the old 
record of the Sampasadaniya-Suttanta (DN. Ill, p. 104; 
here the satipatthanas are called dassana-sampattis), 
according to which the object of this realization is 
“man’s consciousness as not established either in this 
world or in the higher world” (i.e. the consciousness of 
arhatship), in contrast with the third satipatthana' in 
which consciousness is considered as “established” in 
contingency ( = the contingent citta of the third sati- 
patthana in* the classical formulation). The first 
vimokkha quite clearly corresponds to the first sati- 
patthana : it is the contemplation of sensuous, bodily 
form by him who still abides in this first skandha. The 
second vimokkha, the stage of the vedanakaya, corres- 
ponds to the content of the second satipatthana, namely 
vedana (see above, p, 1 19). At the third vimokkha-stage, 
characterized by the exclamation subham ti\ the sphere 
of asuhha, namely of the sensuous body and of the sen- 
sation arising from being in contact with it, is eliminated : 
this stage corresponds to the third satipatthana, in which 
the p>erson or body of the contemplator, as well as the 
subject contemplating it, is the citta-kaya or ’-skandha. 
The fourth satipatthana is originally a contemplative 
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realization of the dharma- or prajnakaya ; after the third 
item of the vimokkhas follow the four arupadhyanas, 
and the* last vimokkha is the nirodhasamapatti of the 
kayasaksin, bodily realization of Nirvana, i.e. of the 
transcendent dharma- or prajnakaya. Vimokkhas 1, 2, 
3, 8 coincide with the four satipatthanas’ ’ in their pri- 
mitive purport. The arupyas as vimoksas 4-7 appear to 
have been inserted into a* list to which they did not ori- 
ginally belong. The insertion, due to the secondary 
introduction of the arupyas into the schemes of the 
soteric path, is likely to have been simultaneous with 
the superimposition of the arupyas upon* the dhyanas, 
and to have been a corollary oh the fact that the corres- 
pondence between vimoksas and dhyanas was, at the 
time, already established. But th^ form of this corres- 
pondence was partly divergent frop:i that assumed in Cano- 
nical dogmatics, and much simpler : the third vimok- 
kha corresponded to the third dhyana ; in ‘fact the region 
of the subhas is located on the plane of the third 'dhyana. 
The fourth, and last, vimpkkha <vas undoubtedly meant 
to correspond to the fourth dhyana, its prajra- or nirodha- 
kaya being coalescent with the upekkhasatiparisuddhi, the* 
anasava cetovimutti pannavimutti. (cf. MN. 1, pp. 337f.). 
Only the later view of the nirodhasamapatti as of an 
attainment subsequent to, and dependent upon, the 
consummation of the arupadhyanas • may have justified 
the severance of this last, item of the tetrad from 
the original sequence. 


Vasubandhu’s notion that vimoksas 3 and 8 artf achieved 
at the end of two dhatus still contains a trace of the fact that 
they were originally two subsequent stages: vimokkhas 1, 2, 3 
in fact visibly correspond to the three contingent dhatus (see 
above, p. Il7f.). 
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FOUR-KAYA DOCTRINE 


The criterion of the early co-ordination of the four 
vimokkhas and pf the four satipatthanas with the four 
dhyanas is fairly apparent : the progress of psychologi- 
cal elimination in the latter (cf. above, p. 104) was con- 
sidered as an ideal pattern for the progressive elimination 
of the contingent skahdhas by contemplative analysis. 
Thus the pre-Canonical scheme of the vimokkhas, as 
well as that of the satipatthanas, take us back to a period 
when three contingent skandhas or concentric bodies were 
assumed^® : rupakaya, vedanakaya and samjnakaya 
as encompassing the prajna- or dharmakaya. 

We have already noted that the old tetrad of dhya- 
nas is in itself not unconnected with the kaya-ideology. 
But in the classical description of the dhyanas only one 
kaya is mentioned, in the formula of the third dhyana : 
this kaya experiences . the , most impalpable form of 
sukha, after vitakka, vicara and piti have quieted down 
(all that remains of the savitakha savicara p\tisukha of 
dhyana ‘1, and of the atital^a avicara pltisuJ^ha of 
dhyana II), As observed above, it is the same kaya 
throughout the three dhyanas“\ namely the manomaya- 


In fact we have seen (above, pp. 1 18ff.) that the idea 
underlying the scheme of the satipatthanas was that of a 
progressive elimination of three concentric layers of the perso- 
nality (kaya .[ = rupakaya] , vedanakaya and citta- or sainjna- 
kaya), giving way to a fourth, obviously conceived as the 
innermost one (the dharma- or prajnakaya). 

An expanded description of the dhyanas (see DN. I, 
pp. 73fF., 2l4f.) mentions in addition to the formula of each 
stage th^ compenetration, amounting to a full consub- 
stantiation, of “the body” with the relative mental state 
(respectively viveJ^ajena 8uk.hena, samadhijena pitisul^hena, 
nippiiikena sukhena and partsuddhena cetasa pariyodatena). 

In the case of the third dhyana, the “body” being already 
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kaya, about which the other Sutta-texts record* that it is 


mentioned in the basic jformuia as the subject of the §ukha- 
experience, the secondary character of the additional formula 
is particularly obvious. . 

I"his express differentiation of peculiar kaya-aspects as 
corresponding to the successive dhyanas is visibly the result 
of a later literary elaboration 'attempting to transjate the tetrad- 
ic construction of the dhyana-process into a cosmologic 
scheme^ 1 he subdivision of the dhyanic sphere into four 
planes or strata requires, in the outlook of the period in que- 
stion, a succession of four corresponding bodies. The attempt 
is however not carried through to the point of positing the 
successive dhyanic kaya-aspects as successive kayas : the 
notion that throughout the dhyana-process the kaya is one 
was obviously too strongly rooted in the tradition to admit of 
such innovations; so the reviser shields himself by reiterating 
imam eva k^yam. Moreover, the, literary elaboration appears 
to have been carried out in two periods, as can be seen from 
the fact that, contrary to the standing custom of uniformity, 
the phrasing of the sentence appended to the formula of the 
fourth dhyana differs from that of the preceding ones. The 
cause of this anomaly lies in the double genets of the set of 
additional formulas: the first elaborator must have been still 
aware of the fact ^hat the phrase irjmm eva k.ayam could not 
apply to the fourth dhyana, forming, in accordance with the 
origmal notion, the limit- point at ‘which the nirodha-kaya 
succeeds to the samadhisukha-ka 3 ^a. The phraseological 
nucleus of the first three additional formulas i^ drawn from 
the basic formulas to which they are appended. Npt so that 
of the fourth. It is a matter of pure conjecture whether in the 
case of the fourth dhyana the additional formula was originally 
omitted altogether or it contained a reference to the transcen- 
dent kaya. This much only is evident from ihe extant 
version: that for the purpose of supplementing the fourth 
additional formula the reviser has had recourse to a phraseolo- 
gical nucleus lying outside the range of the dhyanic formulas 
and belonging to the formulas of iddhi and ahhinna, usually 



124 


EARLIER TRIAD OF SATIPATTHANAS 


fashioned' or revealed by the iddhi attained in dhyana^\ 
In the consummation of the fourth dhyana it gives way 
to the nirvanakaya. 

The fundamental structure upderlying the schemes 
of the satipatthanas and vimokkhas is thus the product 
of a period subsequent to that in which the dhyanic 
scheme was established in accordance with a primitive 
conception of two contingent kayas, rupakaya and 
manomayakaya (namakaya), encompassing the transcen- 
dent tkaya as potentially Inherent in the second • of the 
two. 

Was there an even earlier stage of the structure, 
comprising only three satipatthanas, in conformity with 
this primary scheme? (In later texts [cf. Abhisamaya- 
larnk. VIII, 5; AK.. Vll, 32d] the threefold smrtyu- 
pasthana is attributed to the^uddha only and interpreted 
as an independent set -of attitudes). In the above 
mentioi^ed text of the DN. the composition • of thje pre- 
existing 'triad can still be discerned. Here, in fact, the 
first two dassana-samp’attis are represented respectively 
by the contemplation on the body as alive and as a corpse 


consecutive to the central item of the dhyanas in the extensive 
descriptipns of the holy Career. Formally, the reason of the 
expedient is obvious : no such nucleus could be derived from 
the basic formula of® the fourth dhyana, the latter’s psychic 
condition being, par excellerj.cc, devoid of any definable 
content. 

In the Agganna-Suttanta the manomayakayas of the 
primeval beings are characterized as suhhatthayino (DN. Ill, 
p. 84). suhha appears thus to have been originally a character- 
istic inherent to the manomayakaya, the matterless dhyanic 
body. Dogmatic cosmology reserves the suhha-characteristic 
to the samjnakaya, which represents the original dhyanic 
body in the tetradic dhatu-kaya scheme (cf. pp. 120 and 125). 



FROM TRIAD TO TETRAD oPWSS^ 

— while in the classical s*cheme both these satis, along 
with other varieties of the contemplation on the body, 
belong to the first satipatthana ; vedana is not yet intro- 
duced as intermediary^ item between kaya and citta^, but 
the scheme is already planned as a tetrad, and an effort is 
made to fill it in with data belbnging to the original 
triad: kaya( = rupa), citta, vimukti. 

The evolution of the* kaya-series, and of The con- 
nected systems of yogic practices, from the triadic to the 
tetradio scheme was brought about by the extension of the 
dhatu-climax. This conclusion is verified by the fact 
that the newly introduced kaya was devised* in conformity 
with the newly introduced dhatu. The nirodhakaya 
occupies its old position, *and so does the sensuous body; 
the samjnakaya is the older citta- of manomayakaya, the 
consciousness-body mentioned ip the formula of the 
third dhyana, now appearing .in the third satipatthana 
and in the. third vimokkha"' (which however the final 
vimokkha-scheme equates with the fourth dhyana, so as 
to leave room for the arupyas). * It is the second body, 
the vedanakaya, that has been newly added, and whose 
hybrid nature, half -sensuous half-unsensuous, .corres-* 
ponds to that of .the new, half-sensuous, rupadhdtu^\ 


‘ ' The juxtaposition of the secondary tetrads of vimokkhas 
and satipatthanas with the original tetraH of the^ dhyanas did 
not bring in its wake any sinvlar juxtaposition of .the latter 
with the tetrad of the kayas, owing to the preponderance of 
the kaya-dhatu connexion. In fact the definite? location of the 
dhyana-sphere within the dhatu-structure, remaining essentially 
unmodified even when this structure was enlarged, gave no 
scope for speculative elaborations in that direction. 

The essence of this dhatu is variously explained as con- 
taining only the subtler portion of the sense-activity (cf. 
above, p. 99). The mechanical device by which the specifi- 
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• Along with this extension* of the series of kayas to 
a tetrad we may observe, in the early dogmatic syste- 
matization evidenced in the Nikayas, the extension of 
the triadic climax slla-samadhi-pafind to a tetradic one 
by the superaddition of a fourth item, vimutti. The 
method of this extension is the same that we have already 
observed in a former example of such proceedings : 
it is merely verbal and formal, vimu\ti being actually 
and essentially inherent in prajnd. Finally this climax 
of originally three items, which came to be interpreted 
as the series of sk^ridhas constituting the personality of 
the arhat or of the Tathagata, was amplified to a pentad 
by the superaddition of vimuktijndnadarsana. This 
second amplification is due to the tendency of opposing 
the personality of the holy man to the contingent person- 
ality, now conceived as consisting of five skandhas. 
The proceeding by which the third and final stage of 
the holy career was differentiated into thxiee separate 
items can be easily detected t>y comparing the latter 
with the classical formula of deliverance recurrent in the 
Nikayas : the- pannd consisting in the realization of the 
.Truths (being a result of the dhyanic ascension), imme- 
diately implies, rather, than brings alpout, the cittaoi- 
mutti = pannavimutti, stated in the vimuttifindna {tassa 

evam janato evam passato cittam vimuccitthay 

vimuttasmin vimutt(im hdnam ahosi). The pentadic 

cation of the new body assigned to the rupadhyanas was 
drawn from the connotations of the original dhyana-body is 
quite transparent : its characteristic of vedana is taken from the 
formula HuJ^ham ca Jjdyena patisamvedeti; but this unsen- 
suous dhyanic vedana is confounded with the ordinary vedana 
arising from sense-impressions. 

The Hi is a later insertion; see II Milo Psicologico, 
p. 306, n. 1. 
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scheme formally disjoins* three strictly connected items. 

Originally prajna was tantamount to vimukti or 
bodhi, and so to the transcendent buddha-personality ; 
the above mentioned ^tendency, early manifesting .itself, 
of opposing this personality to the contingent one, led to 
a subdivision of the former, i.e*. of prajna, into three 
items or elements of wisdom, l^sayajndna, anutpddajhdna 
and samyagdrsti (also arranged in a sequence,* see AK. 
VI 1, 4-5, and VI, 50), which could thus be contrasted 
with the three contingent skandhas. In fact, ev^en in 
later dogmatics those three pure (anasrava) dharmas are 
considered as constituting the dharma(kaya of the 
Buddha (AK. IV, 32 and Vll, 34). When the series of 
five pure skandhas was * devised by an amplification .of 
the three items constituting the Way, to be contrasted 
with the later series of five contingent skandhas, it was 
not simply substituted to* the former triadic series 
of • tathagatadharmas, but formally connected with 
it: the entity of a Buddha, is now said to consist of 
these three dharmas plus the • five dharmas defined 
as their parivdra. But the elaboration . of this new 
theory does not succeed in eliminating all the traces, 
of the common^ nucleus from ^ which both the triad 
and the pentad evolved : suffice it to point out that the 
identity of the prajndskci^dha (contained in the* second 
climax) and the samyagdrsti (contained in the first) is 
admitted by the AK. {ad II, 25) which elsewhere (IV, 
32) ranges both climaxes together."^ 


La Vallee Poussin, II, p. 158f.; cf. also p. ,159, n. 1. 
'This is in conformity with the old Sutta-view ; sammaditffii- 
pannakkhandha MN. 1, p. 301. 

There has been also a separate evolution of the three 
jnanas or tathagataskandhas to the four jnanas currently 
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The concentric k^yas were ideologically correlated 
with the dhatm — and so were the skandhas. Dogmatic 
speculation tried to co-ordinate the five skandhas with 
the three cosmic dhatus (see h 22d ; Vyakhya, 

p. 52). The task was anything but easy and obvious, and 
could be tackled only by subdividing the dhatus. In its 
first three items the co-ordination of the dhatus with 
the skandhas is analogous to ^heir co-ordination with the 
kayas : rupa corresponds to kamadhatu, vedana to rupa- 
dhatu, samjna to arupyadhatu ; but the fourth storey of 
the arupyadhatu is reserved for the samskaraskandha, and 
vijnana is assigned to the whole cosmic dhatu-system"\ 


assumed in Mahayanic Vijnanavada (see Siddhi and Bodhi- 
sattvabhumi); the terminal poi^l of this line of development 
is met with in the theory .of thp five Jinas, who are conceived 
as the five bodies of the prajnakaya. 

Probablyc in consequence of such co-ordinations the 
skandhas, came to be sometijnes , designated as dhatus, and 
thus directly identified with the cosmic layers. Cf. e.g. SN. Ill, 
p. 9. The vinnana bound to contingency by passion relative 
to the first four skandhas “inhabits” respectively the rupa- 
’dhatu, . vedanadhatu, sannadhatu, sankharadhatu. The vi- 
nnana freed by uprooting* these passions is. called “homeless” 
and is identified with the Tathagata. (See id. Mahaniddesa, 
pp. ]97f.). The spheres of contingency enumerated in this 
connexion are five, vinnanadheitu appearing as the fifth. This 
very significant divergency in the ccmstruction of the second 
part of the passage must not 'be explained away as a lapsus 
of the compiler: indeed the Talhagata-vifinana, the vthhanam 
anidassanam anantam sabbato pabham of DN. 1, p. 23, is 
actualized, as the latter passage teaches, by vihndnassa nirodha; 
the deliverance of the vinnana from the “dwellings” to which 
it is fettered is at the same time a total transfiguration of this 
vijnanaskandha into the transcendent vijnana : henceforth it 
does not belong to the vinnanadhatu any more than to the 
other four. (See above, pp. 68f.). 
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The co-ordination is evidently secondary* in its 
present form, but its criterion rests on ancient notions 
(cf. abo'^e, p. I16f.). The correlation on the one hand 
of the kayas and on the other of the skandhas 
with the dhatus sets off the homogeny of those two 
series, and suggests that the speculative origin of the 
skandhas, arranged into a climax in the order of decrea- 
sing coarseness (see AK.'I, 22b), is to be looked for in 
the same ideologies which gave rise to the kaya-scheme. 
Further evidence points to this fact : according to the 
AK. (I, 20 ab), sl^andha is a synonym of rasi/® Now 
Nagarjuna^® uses the term rdii in the sense* of ^aya — and 
so does Caraka in opposing this “conglomerate** to the 
cetana = purusa counted as a sixth dhatu*^— and so does 
the Gita (XI, 17). 

And the fact that the, skapdha-climax implies an 
inward-upward progression makes it appear more than 
probable that the background, if not the admitted basis, 
of the Buddhist skandha-doctrine was the ancient Indian 
theory of progressive derivation 6f contingency from the 
transcendent amrta-sphere, the upward progression being 
understood in all Indian soteriologies as a “return**/ 
The term vokara*, currently used* in the Abhidhamma as 
a di,esignation of the skandhas^*,, shows that down to a 
comparatively late date they were felt to be “diversified 


See also Vyakhya, Bibl. Buddh. XXI. p. 44, 1. 6ff. For 
the parallel datum in Pali terminology cf. Atthasalini, p. 141, 

Or the pseudo-Nagarjuna quoted in the Namasarngiti- 
tika; cf. La Vallee Poussin, JRAS 1906/2, p. 954,* n. 3. 

Cf. S. N. DasgUPTA, History of Jndian Philosophy, I. 
p. 214f. 

KV. Ill, 11; Vibh.. p. 137; Vism., p. 572. Cf. PTS 
Dy., 8. V. vokara. 
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derivations” rather than outright different entities; and, 
significantly enough, the AK.-Vyakhya and the 
Vibhasa'" relate that vyavakara was the term "used by 
the afncient Tathagatas. ** 

The original two skandhas, rupa and citta, appear 
to have been nothing else than the two contingent kayas, 
rupakaya and namakaya ( = manomaya" , = citta , = vijna- 
nakaya), attested to in the archaic Pali-doctrine. The 
series of the kayas and of the skandhas underwent initially 
a common development : the dhatu-series havinjg been 
increased by the expansion of the original arupa, one 
aspect of the original nama-kaya or citta-skandha was 
adapted to the new-fangled riipa-dhdtu. But the classical 
skandha-series arises out of a separate development. We 
may now venture a hypothesis as to the reason why the 
skandha-series was extended to five items, while the 
number of the contingent* kayas never went beyond the 
three, implicitly opposed to the fourth, transcendent, 
kaya — in other words, why the original relation of the 
skandha-system to the dhatu-system was given up, so 
that a new one had to be devised later on with a con- 
siderable amount of artifice. The reason of this diverg- 
ing of the two series is to be found in the fact that the 
skondhavada, doctrinally interpreted as a s^andhamatra- 
vdda, became the basic argument for the anatman-dogma 
in its later canonic ^purport. The sense of the arrange- 
ment of, the kayas and ©f the ancient skandhas = 
vyavakdras was inseparable from the conception of the 
transcfindent amrta( = atma)-dhatu and -kaya, from which 
they descend — not by essential derivation (as such a direct 
continuity seems not to have been admitted even by pre- 
Canonic Buddhism, which in its own way was also an 


8S 


La Vallee, AK. 11, p. 207 n. 4 . 
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anatmavada), but by existential supervention (the idea of 
mutual exclusion and of the necessary alternative provid- 
ing an effective link^^)~-and to which, ‘when successively 
transcended, they finally give way (in the wording of the 
Udana, when Tathatta = atta is realized there is neither 
this world nor yonder world nor. the middle one). The 
Canonic anatmavada on the contrary is bent on the con- 
struction of an autonomoi^s scheme of contingcyncy, quite 
independent from implications concerning transcendent 
reality. For this purpcfee a system based on the four- 
dhatu scheme was unsuited. But there was another 
scheme of dhatus, not directly connected, with the con- 
ception of the amrta-dhatu, on which the new skandha- 
system could be based c it was the ancient elementary 
system of five dhatus, with the upward sequence of which 
the inward sequence of the skandKas or concentric bodies 
could be placed in a paraUel. Thus the skandhas were 
extended to five ; by using an ancient method of compu- 
tation, vijnana as the “yvho|e’* of the psychic ^skandhas 
was added to their number; it v>^as evidently meant, in 
accordance with the ancient conception, to correspond 
to akasa, the uppermost sphere of “totality*’. The 
blank left between this innermost vijnana-body and the 
first two psycliic skandhas, whose origin was a 
distinction of two aspects of* psychic activity, sen- 
sation and consciousness — now counted apart from 
the whole - , was filled in by a further subdivision 
of psychic activity, namely by the insertion of the 
samsJ^ara skandha representing the psychic pre-conscious 
activity building up the organism by the force of karman, 
and represented in conscious life by impulse (ceiana). 
In the Abhidharma, the caittas being still far more 

See ll Mito Psicologico, pp. 322-327; cf. above, p. 62. 
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ditferentiated, the * samskarasktindha is defined as con- 
taining ail the caittas apart from vedana and sarnjna 
(AK. I, 20cd/cf: 15ab). 

On the ground of this (purely schematic and specu- 
lative) co-ordination of the skandhas with the five 
elementary spheres we obtain a simple solution of the 
problem how the anomaly constituted by the Buddhistic 
^ddhatUrlist, if compared ^yith*the contemporaneous 
^Brahmanical’ doctrines, could have come about. 
When the notion of the consubstantiality of akasa and 
vijnana (based on the ancient conception of the hrdakasa 
as co-extensive with universal space) was lost, the evidence 
was lacking for the correspondence between the centri- 
fugal progression (implying evolution through progres- 
sive coarsening) of the skandhas from the innermost 
one, vijnana, and the' downward progression of the cos- 
mic layers : therefore vijnana was superadded as a 
topmost and subtlest layer. 

It thus appears that the .genesis of the Buddhist 
doctrine of the skandhas was up to a certain point analo- 
gous to that of the Upanishadic doctrine of the kosas. 
The kosa-climax was formed by the extension of the 
original three items to five — kosas 2-4 having been deve- 
loped out of the qualities inherent to the rupa-less 
brahman-body of the ancient Upanishads - , and was 
only indirectly and not very successfully brought together 
with the element-series ; whereas the development of 
the skandha-series, at firsl proceeding along similar 
lines, finally deviated owing to a change of outlook and 
produced the canonic pentad through a co-ordination 
with the* ancient elementary series. 

In fact the four Upanishadic kosas contain the atman 
and unveil him or give way to him when gradually 
stripped off or transcended in the process of yogic super- 
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lation ; whereas the Buddhistic skandhte, when 
gradually stripped off or transcended in. the process of 
dhyanic.superlation, do not unveil anything at alP\ and 
only give way to utter nirodha, thus betraying the 
nairatmya of the apparent personality. This view how- 
ever was not even at the Canonic age shared by all the 
schools ; some Pudgalavadins seem to have maintained 
— according to the Madhyamikasastra polemizing 
against them'** — that “the pudgala is arupin, and con- 
sists i^ the fifth, inexpressible (avacya) kosa'* , I.e. evi- 
dently in the fifth skandha, vijnana. But in what sense 
can the latter be considered as inexpressible? A com- 
parison with Upanishadic ideologies, whose affinity 
with the last mentioned 'doctrines is sufficiently obvioys, 
may help us on in the interpretation of the passage : the 
vijnanamaya sarira is the rupa-less body of the contin- 
gent, “uttered” and uttera'ble firahman. But through 
the inversion of its activity and the “cessiation” ensuing 
thereon it is turned into .the .infinite luminous conscious- 
ness, the unuttered and unutterable brahman, the perso- 
nality of the anandamaya atman. This potential presence 
of the highest brahman in its lower forms is what is meant 
by its “concealment” in, and reyelation out of, the latter 
(cf. the simile of milk, curds and butter Svet.U 1, 
15-16: u. supra, p. 117, n.ie). * In this sense the BAU 
says that the unborn atman lies witlyn the vijnanamaya, 
the antarhrdaya akasa. In this same sense ihe Pudgala- 


The notion of the dhyanic path of deliverance from 
contingent existence is preserved in canonical dogmatics, 
while that of the potential amrta-nucleus is suppressed. 

X, 16, corny., see WalleseR, Mittlere Lehre Chinesisch, 
p. 72. Cf. Taisho, 1564, p. ISca, where the equivalent of 
atman is used. 
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vadins appear to Have maintamed that the pudgala con- 
sists in the fifth kosa which has become unspeakable, 
i.e. in the vijnana’s translation into the unutterable 
radiant vijnana. As 1 have tried to show elsewhere, the 
heterodox current of the pudgalavada represented the 
first reaction of the yogic awaieness of continuity be- 
tween the opposite planes of Sanisara and Nirvana, as 
against the unconditional dogn^tization of the exclusivistic 
tenet from the standpoint of contingency, which became 
the leading feature of orthodox Hinayana. From this point 
of view the Pudgalavadins were the pioneers of the 
Mahayanic revival of the yoga-current in Buddhism : 
their undefinable pudgala, common to both modes of 
existence, Samsara and Nirv^a, and yet not to be 
grasped as such on either plane, is a timid precursor of 
the Vijnanavadins’ dlayavijfxana : his existence is in- 
ferred from the act of the yogic reversal from Sarnsara 
towards Nirv^a, as in Upanishadic thought the p>otcn- 
tial presence of atman was inferred from the inversion of 
the function of Indha, turning away from his contingent 
activity as prema-vaisvanara, builder of the mortal body, 
to his soteric “upward” activity as builder of the yogic 
lire-body leading to the ex-spiration (nirvana) of brah- 
man. He thus connects in his contrary dynamic aspects 
the opposite planes o'f existence. We know from 
Vasumitra’s treatise that the ancient Sautrantikas, also 
in several ^aspects forerunners of Mahayana- views, 
postulated an ekarasask.andha^\ a “subtle conscious- 
ness”^®, as roQt-essence of the contingent skandhas*. Dr. 
Masuda was right in concluding that this “subtle con- 
sciousness* * is the same as the mulavijnana of the Maha- 


Loc. c//., XII, 3 (Chin. vers.). 

S Shu-Chi, quoted by Masuda, loc. ci7., p, 68, n. I. 
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samghikas, the precursor* of the Vijnanavadihs* alaya^ 
oijfiana. Why was it called el^arasa?^ 1 have tried to 
ascertain the specific sense of the term by a comparison 
of passages where ij occurs in ancient speculation. 
According to the parable of ChU VI, reality is eJ^arasa 
because of the invisible presence 6f satya, of the potential 
atman; according to the NrsimhottaratapinyU the turiya 
is ekarasa, because th^ namarupa reality Is due i*o his first 
three aspects — as of a, anujfiatar and anujnd—, whereas 
in virtue of his supreme indifference-aspect (avikcilfxi) the 
universe becomes avikalpa. el^arasa is thus the hidden 
link between the two opposite planes of ^existence, the 
potential immanence of salvation within Samsara. And 
the same appears to be the purport of the term in Bud- 
dhist thought. According to the simile of Udana V, 3 
el^arasa is the character of the Buddha’s teaching (lead- 
ing from Samsara to Nirvana, .and thus representing the 
pofentiality .of Nirvana within Samsara) ; according to the 
Mahayanasutralarnkara (M, 3*) it characterizes the Bodhi- 
sattva, who is active within Saftnsara for the sake of 
Nirvana, thus connecting in himself the “taste” of both 
the opposite planes. According to Nagarjuna’s, Niru-. 
pamastava the Buddha knows the aikorasya of samk^esa 
and vyavaddna; and from his Cittavajrastava it appears 
that this aikarasya, this double potentiality, is the in- 
herent quality of the citta. ® In this sense the alaya- 
vijnana of the Yogacara doctrine is an ekafasaskandha. 


See II Miio Psicologico, pp. 350ff., 384f. According to 
the Mahay anasaipgraha corny, ad 1, 10 (LaMOTTE*, Somme, 
p. 25) the Tathata (in which Samsara = Nirvana) is ef^arasa, as 
it is constituted by the character common to all the dharmas 
(the latter being alternatively sarnskrta and asamskrta, or 
Ssravadharmas and an asrava dharmas). 
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being c^tpfable of issuing in thte two mutually exclusive 
aspects of reality, Error or Samsara (as the bija 
of differentiation [above, p. 75] and of the klesas) 
and fllumination or Nirvana (as the TathdgatagarbhaY^ 
The ancient Sautrantikas also asserted the existence of 
paramdrthapudgalas, and we may accept Dr. Masuda’s 
convincing supposition that the paramarthapudgala is 
the same- as the “subtle consciousness’*, the ekarasa- 
skandha. Filially, the fourth tenet of these Sautrantiksis : 
“a pfthagjana also possesses the potentiality of becom- 
ing a Buddha”, has to be considered in direct connec- 
tion with the two points concerning the ekarasaskandha 
and the paramarthapudgala, between which it is inser- 
ted : the dryadharma, the potential Buddhahood dormant 
within the pithagjana, is nothing else than the ekarasa- 
skandha, the subtle vijnana liable to be transformed into 
the transcendent radiant universal vijnana, into the sarva^ 
jnatva which i^ the essence of Bodhi,-~The alaya, anti- 
cipated hi the Pudgalavadin’s notion of the fifth and 
innermost kosa, was already conceived by the Mahi^- 
sakeis*^ as the samsdrakotinisthaskaridha, uppermost (in 
space and time) on the ladder of Sains^a. 

These few records and their implications point to 
the fact that in ancient Buddhism the sk.andhavdda was 
not always tantamount to the s^andhamatravada of the 
orthodox Hinayanir position^^ ; the contrary sectarian 


Cf. Trims.bh,, p. 44; L-S. pp. 22 Iff., 62. 

According to Hiuan-Tsang, Siddhi, p. 180. 

** Twp years after the completion of the above study of 
the origin and development of the skandha-doctrine (of which 
an abridged version has been re 2 wi at the 10th All-India 
Oriental Conference) I came across Mrs. C. A. F. Rhys 
Davids* interesting article on the skandha^roblem {Towards 
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opinions are consonant with the primitive impdrt. of the 
skandha-doctrine which appears in the apcient concep- 
tion of the concentric bodies related to the successive 
cosmic layers and potentially containing as their innei;most 
centre the body of transcendent infinite consciousness 
arising from the nirodha of nama ^nd rupa. Such traces 
of the primitive skandha-ideology, along with the evid- 
ence of its survival, seem rather to foreshadow the Yoga- 
cara theory of the potential immanence of Nirvana in 
Sarnsara — which will also have its counterpart jn a 
/ri^faya-doctrine. 


A History Oj 7 he KhanJhq-Doctrine , in Indian Culture, 1937, 
pp. 405-11, 653-62). The Author is mainly concerned with 
showing that the skandhas, as contrasting with the notion 
of “self”, were introduced by ^the lijter exegesis, re-interpret- 
ing the teaching in a sense running counter to the Founder's 
intehtions; hence she bases her argumentation on a series of 
old Nikaya-texts from who^ narratives the references to the 
khandhas can be expunged without damage to the whole, 
and may thus be considered ’later insertions. The Author has 
noted the fact that “the newer five have beeA inserted into 
the older two” (p. 4)0), but does not raise the Question . 
whether the two had developed into the five. In fact, the 
assumption that in the older twofold division vihnana was 
originaly meant to be the “man” or* “self”, and that, on the 
other hand, the skandha-teaching was always bent on deny- 
ing the “self”, precludes any hypothesis^of a gepetic connec- 
tion. The pattern of the “five*’ (it is taken for granted that 
the skandhas were always “five, no more, no less”) is tenta- 
tively pointed out in the five senses. 

The valuable statistics of the references to the five khan- 
dhas in the earlier Collections afford a gratifying corijoboration 
of the conclusion I have the honour to share with Mrs. 
Rhys Davids, namely that the doctrine of this pentad as con- 
stituting man can by no means be claimed to belong to the 
earliest strata of the Buddhist teaching. 


16 
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It is interesting to note that, in order to defeat the 
irrational position of the Pudgalavada, the orthodox 
Skandhamatratavadin of the KV. makes use of the same 
analytical pr6ceeding as is employed in the Nikayas to 
show the utter lack of any connection between the 
Tathagata and the mundane namarupa reality (e.g. SN. 
Ill, p. 109). But his . conclusion is different: if the 
“inexpressible” pudgala cannot be grasped by any defi- 
nition bearing up>on the skandhas, it is because he docs 
not exist at all, because he is a mere verbal assuinption. 
Later exegesis interprets in this sense also the Sutta- 
passages relevant to the Tath^gata, taking “Tafhagafa” 
to be an equivalent of satta, a term rendering the con- 
. ventional concept of a personal unit. This peculiar 
interpretation is obviously an expedient, rendered 
necessary by the one sided rationalization of Hinayanic 
exclusivism from the point of view of contin- 
gency. It is clear< that for the exclusivistic speculation 
based on The fundamental religious experience of 
Buddhism the Tathagata in his proper reality of Nirvana 
was not “a heire’s horn”, though his entity, being in no 
relation whatsoever with the anatman-reality of this 
world (^f. also SN. Ill, p. 117), was considered abso- 
lutely indefinable. But it is no less clear that for this 
religious speculation the reality of the Tathagata could 
not be completely excluded from mundane existence; 
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although ‘in this life he cannot be grasped in* his truth 
and reality \ being utterly incommensurate with the 
skandhas constituting the mortal person of Gotama, 
still the very sense aijd possibility of Buddhist soterio- 
logy was based on his presence within contingency as 
teacher of the Dhamma and founder of the Way. 
This presence of the Tathagata qua Dhamma is 
asserted in the Sutta-paseages about dhammal^dya as 
real immanent nature of the Tathagata^ in which his 
Wayfaring disciples parteTke as “born” and “fashioned” 
of it, as true sons and heirs not of his mortal 
food-body, but of his Doctrine-bod y\ Thcf thesis oppos- 
ing the fallacious rupakdya and. the true dharmakaya of 
the Leaders, as set forth* in the famous Prajnaparamita- 
stanza and endorsed by Nagarjuna, is but a consequential 
ontological formulation of this standpoint. This Dhar- 
makaya of the Buddhas asLe§iders,as active within 
contingency, is by no means the transcendent static 
Dharmakaya of the later •trikaya-doctrine. Neither is it 
meant to be identical with the transcendent reality, 
dharmata, which in the last line of the stanza is said to 
be absolutely unknowable and inconceivable, whereas, 
the preceding Jine emphaticcjly asserts that “the 
Buddhas ought to be conceived qua Dharma, for the 
Leathers arc dharmakayas” . This dharmakaya, which, 
according to the Mahaprajnaparamlta^stra, “is possessed 
of an immeasurable and limitless upright* figure, of 
infinite brightness and infinite voice”, is directly reminis- 
cent 6f the unsensuous cosmic aspect of tht Upanishadic 
Teacher and saviour : of the sot eric Skambha as cosmic 
embodiment of the higher brahman, the enlightening 


^ E.g, DN. Ill, p. 84. 

= Ibid., and MN. Ill, P. 29; SN. 11. p. 221. 
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Doctrine/ Prof. De La VALtEE PoussiN is therefore 
right in stating; that this dharmakcya stands for the same 
thing as the sambhogak^ya of the Siddhi. Biit if con- 
sidered in their ideological contexts, the two are not 
equivalent. There is an essential difference between 
the underlying conceptions. The absolute exclusivism 
of the Prajnap)aramita, and of Nagarjuna’s doctrine, 
does not* imply, does not even ‘admit of, any direct 
relation of continuity between this dharmakaya and the 
transcendent dharmata^ : with* the Madhyamikas the 
teaching does not by any means originate from the 
dharmata — or*^ the Buddha qua Bodhi — who is eternally 
silent (see above, p. 72£. and n.io); people perceive the 
in^manent Mahapurusa-image and hear the sounds of the 
Doctrine according to the quality of their aspirations. 
The preaching is a manifestation of the svamanojalpa 
(Dharmasamgitisutra'’). This means, in other words, 
that the immanent Doctrine-body is nothing .else but Ithe 
citta itself in the process of. its . purification (a tenet like- 


* .Siddhi. App.^ p. 777. 

^ The views of the Prajnaparamitasastra on the dharma- 
dhatujakaya, partly contradictory in their successive formu- 
lations, seem to diverge from this classical standpoint and to 
incline towards the Yogacara conception. 

Quoted in the Siksasamuccaya; see La VaLLEE,, Siddhi, 
App., p. .797f. 

The Yogacara version of this notion differs significantly: 
the manifestations of the Buddhas in conformity with the 
aspirations of the beings have their source in a quality 
inherent to the nature of the former [yaihadhimuktipral^dsa'- 
gunah^ yathadhimu^tisamhhinnahuddhaksetrapradarsanagunah, 

M.-Samgr. II, 3, 14 and 17: LaMOTI'E, Somme, p. 136). Ulti- 
mately however the difference resides only in the doctrinal 
formulation: in fact, from the fundamental cittamatravada 
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wise propounded in the* Cittavajrastava®). It is only 
samvrti and has no causal or genetic connection with the 
paramd%tha. There is therefore no ground for conceiv- 
ing the latter as a k^y(\ . With the Yogacaras on the con- 
trary the transcendent essence of Bodhi, the ultimate aim 
of the Teaching realized as the Way, is again held to be 
its source and archetype’' ; here again the yogic aware- 
ness of the irrational* connection between the* opposite 
planes of reality as experience fully asserts itself in the 
theoretical construction.^ This monistic construction 
again supplies a ground for the representation of Dhar- 
mata = Bodhi = Nirvana as a k^ya, which had been anti- 
standpoint of this school the Buddha-manifestations cannot be 
understood to be “external”. ♦ 

“ St, 1. Cf. 8t. 2, 6. See, // MHo Psicologico, p. 387. 

I may additionally refer to similar views expressed in the 
Samadhirajasutra, three chapters of which have been pub- 
lished ’ since the completipn pf the present stud^ in the 
excellent ed. of Dr. K. RegaMEY (Warsaw 1938). See XXII, 7: 
clharmak.ayaprahhdvitas ca ’ buddha bhagavanto na rupa- 
liayaprabhdvitdh; 9 : tathdgatakjdyah satapunyanirjdtayd bud- 
dhyd ekdrihanirdeso animittah { = arupah^ cf. the termino- 
logy of the L-S),. .adrsyas caksurpathasamatik.rdnto dharma- 
koy<^b prajndtavyah. In view of the above remarks it is clear 
that’ I cannot agree with Dr. RegAMEY’s identification of this 
dharmak.dya with the “Absolute” (Introd., p. 23). 

^ It can be reached only by total elimiaation of any 
dynamic experience, by not experiencing any vibalpa: the 
Teaching, being constituted by uii^a/pas, is only samorti and 
as such incommensurable with Reality. Bu\ this stern ex- 
clusivistic position (represented by the karikas), which conse- 
quentially does not admit of any Tathagata-concepti6n, is only 
one side of the Madhyamika movement, its theory; the other side 
of it is yoga-practice, which gives rise to ideologies closely 
related to the cittamatravada. See II Mito Psicologico, p. 384ff. 

” See above, p. 74. 
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cipated in'the proto-Canonic conception of the Buddha s 
amrtakaya attained by the arhat in nirodha. On the 
other hand the Dharmata, identical with the Dharma- 
kaya of all the Buddhas, is considered as ultimate source 
from which namarupa existence has derived through 
differentiation or samkle^a and to which it returns through 
indifferentiation, unification or vyavadana. The Yoga- 
cara conception of the Buddhakayas thus extends the 
purport of this notion from its primitive doctrinal range, 
confined to soleriological problems, to the field of. onto- 
logy. This new approach, by increasing the evidence 
of the connexion between the old Buddhological dyad and 
the primitive climax of three types of kayas as 
representing the three modes " of existence, favours 
a structural assimilation in the wake of syncretistic deve- 
lopments turning the former into a triad. The basic tri- 
adism of Yogac^a Buddhology is structurally modelled 
on the nama-rupa scheme : but the additional compo- 
nent owes its structural position in the triad to an 
adjustment of its intrinsical value. The original Nir- 
manakaya was not simply a “docctic'* replica of the 
human personality of the Buddha, of the caturmahdbhuti- 
l^akaya of the Pali Scriptures, the vjjLpal^dya of the 
Prajnaparamita stanza. It did not actually belong to the 
sensuous plane. The tenet of the Lokottaravadins that 
the Buddhas have oijly manomaya bodies ' (rupa^") was no 

TTiat is why in being born they do not injure their 
mothers (Mahavastu, ed. SenaRT, 1, p. 218; Lalita-Vistara, 
p. 67 : a popular biological application of the doctrinal tenet). 
They are *aupapaduka beings (Mahav. I, p. 145). 

Mahavastu 11, 20, 16. rupa used in this sense is evidently 
synonymous with k^ya. On the other hand, k^ya in the strict 
sense of “physical frame” is a synonym of rupa as used in the 
compound nama-rupa, sometimes also styled nama-kaya (e.g. 
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innovation ; it was in conformity with the ancient- concep- 
tion of the Buddha as dhammakaya. ^ (Only against the 
background of the later dogmatic developments of the 
Buddhological problepi does it stand out as heterodox. 
Such conservative “heretics’* also opposed the restriction 
of the scope of the doctrine and of the career to mere 
nirodha and lowered the dignity of this Canonical ideal 
of arhatship‘\ thus in a* sense anticipating the Maha- 
yanist profession of a “higher" aim and a “higher" 
way). . 

It is quite self-evident that the logical systematiza- 
tion of the ancient doctrine, as dominant in the Suttas, 
could not, as in fact it did not, admit the existence of 
different Buddha-bodies,* but of one only, namely of the 
dhammak,aya. We have seen above that the concep- 
tion of this body, though it. did not fit in with the theo- 
retical view of the Tathagata’s absolute transcendence 
(excluding his connection with any skandhas, even with 
the soteric dharmaskandhas), could nevertheless not te 

Sutta-Nipata 1073). rupa in the latter sense consists of the four 
gross elements (see SN. II, p. 3, MN. I, p. 53). But in ^he con-' 
texts dealing with ‘the conception o5 a supersensuous rupa, no 
more distinguishable from nama and analogous to the amurta, 
Qsarira rupa of the Upanishads. the term rupa obviously con- 
veys the wider notion of a “body”, regardless of its substance, 
which is specified by the adjective or the first part of the 
compound term. Thus the conception of an arupya rupa is 
not self-contradictory, but if referred to the conception 
of nama-rupa it implies the passage to a higher, less 
differentiated plane, where only the differentiation of nama 
(consciousness-personality) subsists. Therefore no* different 
“places” are assigned to the arupya-spheres, though they re- 
present different stages of consciousness, as place is con- 
comitant with sensuous shape. 

See II Miio Psicologico, pp. 360-364. 
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dispensed with, as it accounted* for the Buddha’s mystic 
presence in the cosmos implied by the fundamental 
datum of the Teaching. This Doctrine-body is mano- 
mayar as it consists solely of elements of the nama- 
sphere, and can therefore be perceived only by the dibba- 
cakk^Uy which is a pri^^'ilege of the confirmed disciples, 
the srotaapannas*“, of those who have entered upon the 
Way : thty perceive it, for they" are coessential with 
it. Thus however the fact of the Master having been 
perceived as a namarupa personality by the yet un- 
“converted” disciples was not accounted for. The pro- 
blem does not Concern Gotama’s human personality. The 
survival of the individual Gotama as such after the cessa- 
tion of upadana on the night of the bodhi is irrelevant 
for the original position of Buddhistic thought (though it 
will become a problem^ in dogmatics) ; in any case this 
individual has nothing in, common with the Tathagata, 
as we see from the dialogues concerning the. question of 
the Tathagata’s post-mortal condition (SN. Ill, p. 109, 
DN. 11, p. 68); whereas the same cannot be said of the 
dhammcd^dyQf But how was the fact to be explained 
.that wjth regard to the yet un-converted that individual 
assumed the function of the dhammakaya? That the 
problem did arise and its solution was at least attempted 
is evidenced by the famous passage of the Mahapari- 
nibbana-Suttanta describing the Buddha’s appearance in 
the assemblies of the different sets of beings, every time 
in a shape corresponding to theirs. This amounts to an 
explanation of the sensuous personality of the Teacher 
as an illusory reflection of the dhammakaya, not un- 
substantial, but drawing its sensuous consistency from 
the differentiated perceptions of the audience. It dl- 


12 


The sotapanna is dhammadaaay Vimanavatthu 16 , II. 
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stinctly foreshadows the ’conception of nirmaAakayas^^ . 
A nirmanakaya is thus at the outset conceived as a rupa- 
like reflection of the dharmakaya, consisting of pure 
nama, in the minds of beings abiding on the namarupa 
plane ; not as an independent body, nor even as separate 
from the dharmakaya — for, as the Sutta-passage signi- 
ficantly implies, the listeners, though perceiving it, do 
not recognize the Buddha : in fact, it is possible to 
know the Master only in his proper form of dharma- 
. This original Nirmanakaya is thus by no means 
co-ordinated with namarupa reality : like the Buddha- 
body of the Lokottaravadins it is, in itself, manomaya, 
and is perceived in its real nature as soon as the Way 
is entered upon. 

The Mahayana records, so fa^ as they are not con- 
cerned with constructive issues, §how a quite analogous 
conception of the Nirmanakayas' relation to their 
noumenic originals, the Sambhogakayas : their nature, the 
essence of their function, -belongs to the latter 4:he form 
of their appearance to the .yet mutidane perception of the 
vaineyas, whose eventual sublimation to supersensuous 
vision reveals beyond the fictitious shape the real, purely, 
psychic (manomaya) nature of ,the Doctrine-body, the 
Sarnbhogakaya. The difference^ between the Doctrine- 
body of the old Sutta-records and that of Mahayana 
resides only in the dogmatic divergency of the ideals of 
emancipation set forth by thq two Canons : \vhile the for- 
mer shows the way to Nirvana, the latter shows tKe way to 


As distinctly as does the tenet of lok.dnuvartona formu- 
lated in the Mahavastu. 

See e.g. the notion of the nirrnitahuddhas as propoun- 
ded in the L-S: the Tathagata does not consist in them, but 
he is not apart from them either (p. 242. Cf. n.jg). 


19 
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Sambodlw. Structurally, their* functions are parallel and 
co-ordinate in a common sphere of existence ; being expo- 
nents of the Way, they both belong to the intermediate 
sphere. But the attempt at synthetizing the two ydnas 
in the ‘greater’ career, as first carried out in the doctrine 
of the Saddharma-Pundarika (that it was novel at the time 
can be gathered from the emphatic assertion, rep)eated 
over and .over again in this text, that there is in truth only 
one ydna^\ namely the way to Buddhahood) and then 
put into a system by Asanga knd Vasubandhu,, brings 
about the structural collocation of the Mahayanic 
Doctrine-body* above the Hinay^ic one : the perfection 
of the Sravaka-career, achieved on the level of the in- 
f^ior asrayaparavrtti, is only the starting-point of the 
second and higher part of the Way’®, leading to the 
superior asrayaparavrhi or bodhi. As a consequence of 
this arrangement, the Hihayanic Doctrine-body the 
Buddha of the Sravakas, now degraded to the rank of a 
mere Nirmanakaya’^ — is displaced from its natural posi- 
tion to the nether sphei;^ of namarupa/* 

See e.g. pp. 40, 41-43. 69. 186. Cf. also L-S, p. 204, 
V 117: 

If the process is stopped at this point, only pratiaam- 
khydnirodha ensues but no sarvajnata (cf. Siddhi, p. 662).' 

On the two asrayaparavrttis in relation to the two careers, 
Trirns. 29-30 and bh ( see below, n.rs. 

According to the L-S, the Buddha preaching the 
Hinay ana-doctrine is the nirmitanirmanahuddha (p. 56). 

The trikey a climax, thus evolved in accordance with 
the triadic ascensional scheme of the ndma-rupa system, also 
maintains ^the other aspect of this scheme, namely the Inward 
progression: the MSA. (IX, 62a) intimates that the Svabha- 
vikakaya is inherent in (or encompassed by, tucchlista, cf. 
Sylvain Levi’s restitution of the correct reading in vol. 11, 
p. 86n.) the Sambhogya, and from the bh. to 63 it appears 
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This constructive expedient derives its plausibility 
from the trend of the intervening developfnents in Hina- 
yana dogmatics. From the point of view of the structu- 
ral ideology whose agency we have seen reflected" in a 
variety of theories, it is clear that the sphere in which a 
doctrine is delivered must correspond to the sense or 
level of its teaching. The doctrine of cittamdtratd , 
delivered by the Sambhog^ayas to assemblies of Bodhi- 
sattvas, structurally implies the elevation of the level of 
reality *to the sphere of pure citta, i.e. to the ancient 
arupa-sphere, styled rupalol^a in the tetradic classiflca- 


that the Nairmanika in its tUrn is only an extraversion of the 
Sambhogya, the character of the former being pardrthasam- 
patii as opposed to the avdrthasampatU, the character of the 
latter. • 

This classification is strikingly analogous to the division 
of the 3&nibhogakaya into Svasambhogakaya and Parasambho- 
gakaya, and might well be its sorurce. The Svasambhogakaya 
would then be originally the SambhogAkaya itself, the Doctrine- 
body of the Boddisattvayana, “fulfilling its own. aim”, namely 
sambodhi, whereas the Parasambhogakaya would be origi- 
nally the Doctrine-body of the Sravakayana, fulfilling “the 
foreign aim”, mere 'nirvana. Such a classification is in agree- 
ment, with the definition of the Sambhogakaya (first paravrtti) 
as twofold vrtti in the bh. to st. 14 (abhisamhodhiparinirvana- 
darianavrttyd dvaya vrttih). • 

But as the classification under 8Va° and para" was shifted to 
the plane of the Mahay anic Sambhogakaya alone, its original 
sense was naturally no more applicable and a new interpretation 
was needed. The sense of para" was now referred to the 
Bodhisattvas and that of sua" to the Buddha himself^ in utter 
disagreement with the sense of sambhoga, which implies 
“common fruition of** (or ‘‘common participation in”) the 
Doctrine and can be logically referred only to the recipients 
of the revelation of Dharma (and such was the case since the 
Pali notion of dhammasambhoga) as united (through its mystic 
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tion. As already staled above, the archaic Buddhist 
doctrine (discernible in the oldest strata of the Nikayas) 
stands out, in the purely psychological settin|f of its 
problems and purport of its aimsf and in the psychical 
nature of its operative factors, as a cittamatratavada 
avant la lettre; it even explicitly professes this stand- 
point (e.g. in Dhammapada !). Naturally, there- 
fore, the sphere of its enunciation, and of its 
actualization (taking place, as piust be remembered, in 
dhyaha), was understood to be that of ndma = dharma 
or citta. But at the time of the Mahayanist criticism the 
Hinayana doctrine had turned to the pluralistic theory of 
dharmas such as we kn6w it from the systematical writ- 
irigs, a theory evolved on the ground of realistic ontology, 
and far more alienated frojjn the primitive attitude than 
the Mahay anic constructions, whose source was a return to 
yoga. It is therefore by no means surprising that in their 
new classification of the teaching the Mahayanist syste- 
matizers‘ placed the Si*avaka doctrine, with the 
Nirmanakaya preaching it^'*, « on the lower contingent 


fruitioA)- with its immanent source — but not to the transcen- 
dent undifferentiated Dhdrma. 

The inference that the Svasambhogakaya is in the .origi- 
nal sense of the relevant conception the Body of the Maha- 
yanic Teaching is corroborated by the evidence that even in 
Hiuan-Tsan^’s description (Siddhi, p. 705) it is still charac- 
terized by the thirty-two laksanas and the eighty vyanjanas, 
which, according to the description of the Abhisam^yalam- 
kara (VIll, 12 — agreeing with the ancient notion of the 
embodiment of the Doctrine in the Mahapurusa) characterize 
the sdmbhogiko kdyo, the Body of mahaydnopabhoga. 

The peculiar term nirvdnal^dya, used instead of 
nirmdnaJ^dya by Fa-t’ien (Chavannes, Les inscriptions chinoises 
de Bodh-Gaya, RHR 1896, p. 20, Skt. rest, by SylvaiN Levi), 
is likely to have its origin in this speculative identification of 
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level of namarupa, and "figured the passage from the 
Sravaka-truth to the . Bodhisattva-truth by an elevation 
of the assembly from the earthly level to the height of 
the heavenly Grdhralcuta (which seems to symbolize 
the Akatlistha, the unity-plane of the Sambhogakayas, 
the summit of ‘rupaloka*). Frorti the doctrinal point of 
view this transition is stressed by the solemn assertion 
that the doctrine taught so^ar “has not been mendacious, 
for the Buddhas know the nature of the three dhatus^““. 

The surprising thing is rather that they did not 
avail themselves of the technical possibility offered by 
the tetradic dhatu-system, counting intermediate 

spheres, for the location of the two doctrines and of the 
corresponding Buddha-bodies (which could have pre- 
vented the confusion, otherwise inevitable, between the 
nirmanakaya and the caturmqhahhuti^ayaya). This 
secondary system must therefore have had, at the time 
of the Saddharma-Pundarika, but little authority in 
Mahayana circles. Only an isolated and late - evidence 
of its having directly effected the 'construction of a tetrad- 
ic Buddha-climax can be gleaned from Yun-chou’s 
inscription, actually distinguishing the Buddha’s^ human 
personality from the Nirmanakdya^\ and thus extolling 
four Buddha-bodies . 

The classical types of the tetradic Buddhology, 
elaborated in the Asanga-school , seem to have been 
produced in deference to formal, rather than ideological, 
postulates. Their Very divergency makes it evident that 
they represent alternative solutions of th^ task of adapt- 
ing the earlier triad to a later tetradic plan. One of these 

* • 

the Buddha preaching the goal of Nirvana to the Sravakas 
with the Mahayanic Nirmanakaya. 

S-P, p. 31 Iff. Cf. pp. 139-140. 

See ChaVANNES, \oc. cit., p. lOf. 
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solutions Is obtained by once more applying, in a new 
sense, and now to the Sambhogakaya alone, the earlier 
distinction of the two kinds of activity of the Doctrine- 
Body^ that for the s V a-artha (S^mbodhi) and that for 
the par a-artha (Nirvana), already inherent in the 
ideological distinction of the two Doctrine-Bodies in the 
fri^aya-ideology ; it results in the series Svabhavikakaya 
=s=Dharmakaya, Svasambhogakayaf, Parasambhogakaya, 
Nirmanakaya, compendiously explained by Hiuan-Tsang 
{Siddhi, pp. 104ff.) — but without throwing any- satis- 
factory light on the meaning of soasambhoga (cf. above, 
n.i8, ad finem/). The other solution, adopted in the Abhi- 
samayalamkara (Ch. VIU), is effected by a subdivision 
nqt of the Sambhogakaya but of the Svabhavikakaya, 
the criterion being the analysis of the doctrinal notion 
that this Body is, on tKe on^hand, eternally pre-existent 
in its transcendent purity,, and, on the other, attained 
through the complex of the factors of purihcation and 
enlightemhent. In the former aspect it is called Svabha- 
vikakaya, in the latter, ♦Dharmakaya. 

In the context dominated by the cittamatrata stand- 
point the constructional co-ordination of the Nirmana- 
kaya with the namarupa .plane did not essentially modify 
or obliterate its original character. In its new position it 
definitely preserves the stamp of subjective experience ; 
its specific nature if always considered as only provi- 
sional, conditioned by the irpmaturity of the vaineyas — 
hence in a character analogous to that of its Hinayanic 
precursor, conceived, not as a variety of objective in- 
dividual phantoms of the preaching Buddha, but as the 
various objectifications of the Preaching itself — of the 
Dhammakaya — in the individually perceiving minds of 
the yet immature beings. 

From this point of view the Body adorned with the 
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32 laksanas seems to have been evaluated by fhe oldest 
speculation : in some of the laksanas Uujrred character- 
istics of a cosmic body are still discernible” ; such as they 
are, they may have bpen hxed long before the rise of 
any Buddhistic speculation : but their queer appearance 
could be successfully explained aS a distorted perception 
of the cosmic Mahapurusa-hypostasis of the Dharma 
through the inadequate medium of sense-bound vision. 

The genesis of the conception of the Nirmanakaya is 
pre-Buddhistic : it can be traced as far back as the BAU, 
where we find the idea of a “self -fashioned” (cf. svayam 
nirmdya) body of the vijnanatman, produced in the 
sandhya sthana of sleep (IV, 3/ 9), coalescent with the 
creation of a phantom-world (10) and moving at will (12) ; 
a body not strictly individual but papable of appearing 
as a manifold series of individuals (rupdni kurute bahuni 
etc., 13): this body, one and manifold, is truly “inter- 
mediate” between the sensuous individually limited 
body of the waking condition and the yonder one-and-all 
personality of dreamless sleep (cf.* 9 : idam ca paralokcL- 
sthdnam ca^ sandhyam triiyam sOapnasthdnam). In 
itself it is not sensuous, for the vijnanamaya purusa has 
resorbed the functions of the senses {Sukram adaya, 1 1 ; 
cf. further sa etas tejomdtrdh sopiabhyadadano IV, 4, 
1); it is a body consisting solely of mind-elements and 
coincident with nama = vijnana. • 

• 

Thus e.g. the distinctive feature that his feet adhere 
to the‘ soil without leaving any interstice wh&tsoever adum- 
brates the absence of ^lny discontinuity, and is a trace of 
the notion that his feet, like those of the Vedic and Upani- 
shadic Purusa, are the earth itself; the wheel-like circles on 
their soles indicate that they are co-extenslve with the earth- 
mandala; the light-emanating circle between his eyebrows 
indicates that his third, non-human, “hidden** eye is the sun. 
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The analogous proceeding of nirmana in waking 
consciousness produces the yogic manomayakaya. This 
idea of nirmana underlies also the proto-Efaiddhistic 
acceptance of the term, as evidenced in the Suttas, where 
it is referred to the manomayakaya (with its iddhis of 
becoming multiple and again one, of appearing and dis- 
appearing at will, etc.) and implies its objectification. It 
equally underlies the early ^-Mahayana notion of the 
Nirmanakaya, as evidenced in the L-S (p. 72 f., etc.), 
where this yogic personality of the Bodhisattva (to which 
the same faculties are ascribed) is nowise distinguished 
from the maribmayakaya : in fact it is said to be obtained 
by the awareness of the. world as cittamatra, i.e. by the 
elevation of experience existence to the level of pure 
citta. It is even indiscriminately denoted by either of 
the two terms (cf. p. 73 and p. 137). 

In the oldest Upanishads there are also references to 
such yogic manifestations of the mind-body ; thus e.g. 
in the last (26th) khanda of the ‘VI I th Adhy. of the ChU, 
designed on a pattern of kramayoga^\ In the recapitu- 
lation of the items recurrent in the climax of the preced- 
ing khandas, another item is added, avirbhavatirobhavau 
(26, 1), which is also an iddhi of early Buddhistic yoga. 
And it is in connection with this item that the following 
phrase occurs in the sequel : sa ekjadha bhaoati tridha 
bhavati pancadha lhavati saptadha navadha caiva punas 
caik,adasa smrtah satarn co dasa caiJ^(^sca sahasrani ca 
virnsatih. Hereupon the text mentions aharasuddhi, sat- 
tvasuddhi, dhiruva smrti and sarvagranth'mam vimoksa, 
leaving no doubt that also the above description refers to 
a yoga attainment. Now these indefinitely multiplied 
persons of the yogin, appearing and disappearing at will, 

See II Mito Psicologico, p. 65f., n. 2. 
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are said to be within the tange of his possibilities when, 
he has realized the mahiman, the cosmic extension of 
his being to atman-reality. These apparitional bodies 
are plural, seemingly individual reflections of. the 
universal body. 

The connecting, intermediate plane, to which the 
dream-fashioned body pertains, is called in BaU IV, 3 
trt'iya sthana. When the Vajnavalkyan doctrine of the 
three stages of consciou8i}ess corresponding to the triadic 
construction of reality was remoulded in the ' later 
Upanishads in consonance with the tetradic scheme of 
the yoga-process (we have seen that tetradic con- 
structions of the stages of consciousness had been pre- 
viously current in contexts of Yoga-technology in con- 
nexion with the psycho-physiologic centres and the 
corresponding dhatus), the tftlya .sthana was counted as 
‘third’ in the sequence of four and was conceived as the 
yogic inverarlon of the svapnasthana (now reckoned as 
dvitlya), namely as the unification of the manifold ex- 
perience (converse to the multiplication of the individual 
consciousness- unit in the svapnasthana)* through its 
convergence towards the totality-centre, realizing the' 
identity with the' saviour Isvara* whose characteristics 
anticipate those of the Sambhogakaya. 

The identification of the dream-purusa, “fashioning ” 
{nirmimdnah) his manifold shapes at wiB, with the 
cosmic All-deity appears for the first time in the KU 
(V, 8), whose teachings of yogic theism, closely related 
though not concordant with its teaching of Absolute Iden- 
tity, try to enforce the interpretation of contingent 
dynamism as ultimately coincident with yogic dynamism. 

The nirmanakaya of the Upanishads is thus, not a 
‘fictitious’ or ‘artificial’ body, but the namakaya 


20 
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disengaged from the rupakaya; not subject to the laws 
of nama-rupa? but maintaining a free relation to the 
reality of this nether sphere, in whose regard it is capable 
of self-multiplication — or rather of apparitional variety in 
the nama-rupa prism , while it is one in its supersen- 
suous totality-aspect otientated towards the transcendent 
sphere. It is perceptible only in the forms it chooses for 
its apparitional abode, not in its ‘’own nature (cf. BaU 
IV. 3, 14 ardmam asya paiyanti, na tarn pasyati 

\asceina; this is quite consonant with the conception out- 
lined in the Digha-text. The topmost anta to which the 
vijnanamaya purusa soars in abandoning the apparitional 
multiplicity of the svapnasthama, at the limit of the 
sphere of transcendent unity [19], anticipates the 
Akanistha of Buddhism). 

In fine : as regards the kaya-conception, the 
Buddhology of the Pali Canon represents a phase 
in which the primitive notion of two kayas (attri- 
buting to the Buddha a transcendent Amrtakaya and a 
Dharmakaya soterically active- in contingency) is reduced 
to an implicit admission of the one kaya indispensable 
in the economy of salvation ; the logical incompatibility 
of even this conception* with the theoretical view of abso- 
lute disconnexion between Sarnsara and Nirvana accpunts 
for the half -hidden position of this connecting kaya in the 
background of the orthodox creed, while the transcen- 
dent amrta-body is altogether banished from the latter’s 
range bounded by the avydkrtas. At the stage of the 
Madhyamika-theory this one-kaya Buddhology is even 
further attenuated, its validity being necessarily reduced 
to that of yoga-samvrtl. Only the programmatic re- 
instauratlon of a continuity between Sarnsara and Nir- 
vana in the Vijnanavada creed could again postulate the 
character of a “body” for the transcendent reality, as the 
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supreme archetype of the hnmanent and active Dpctrine- 
body. The new term coined from the riew standpoint 
for this .revival of the proto-Buddhistic amrta-kaya is 
svabhdviJ^a-l^aya, denoting the Tathagata’s transcerjdent 
essence as it is in itse^lf (in its parinispanna-svabhava), 
while its reflection in the Body of the Teaching, 
of the Way, has only a parafanf ra-reality. True 
to the methods of Indian doctrinal innovators, the 
Vijnanavada teachers, seeking to establish the validity 
of their theory by proviAg its antiquity, adopted tradi- 
tional and current terms for their revolutionary concep- 
tions : thus, the transcendent svabhdvikakaya was also 
styled dharmakaya; what was meant by the term was 
however no more the Doctrine, but the transcende^it 
dharmata, the reality of Nirvana. 

Whereas the theory of the^ Trikaya appears thus 
to have resulted from an ideglogical synthesis establi- 
shing the sequence between the transcendent Dharma- 
kaya and the two contingent Dharmakayas,. distin- 
guished in virtue of the distinction of two levels of the 
TeacJiing according to the twofold ideal of nirodha and 
bodhi, the later factitious four-kaya-theories , were* 
determined by the growing influence of the ancient 
tetradic scheme. The basic datum is the tetrad, the 
distinctions devised to fill it vary : they are brought 
about by splitting up either the transcendent kaya, 
according to the two terms under which it is ’now known 
{svabhdvik.akctya and dharmak.ay(i)f or the Sambhoga- 
kaya \svasambhogak^ya and parasambhogdkaya^^)- Later 


See above, n.^g. The Saddharmapvindatik.aidstra 
(quoted by La Vallee, Siddhi, App., p. 799) haa both alter- 
native solutions. Its subdivision of the lng-k.dya or “correspon- 
dence-body’’ into parama and hina visibly answers to the 
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texts" * also show a tendency to adapt the kaya-doctrine 
to the pentadic series of the Jina-skandhas. The doctrine 
of the five Jinas is probably not unconnected .with the 
lattef (t?. supra, Ch. Vill, n.27). 

As personification of the Teaching and of the Way, 
the Sambhogakaya naturally belongs to the intermediate 
sphere, the upper unsensuous stratum of the cos- 
mos. Several texts, pre-emkientiy the L-S, record its 
particular location on the Akanistha-plane (the Madhya- 
mikas place in the Akanistha their Dharmakaya, the 
Doctrine-body). In this old evidence the Akanistha is 
still clearly Conceived as the “highest" region of the 
cosmos (pararn sthdnaw., L-S, p. 215, st. 3d); accord- 
ing to the classical cosmology it is however only the 
topmost region of rupalok,a. But the conception that 
it is the upper limit of the cosmos is maintained ; its dis- 
agreement with the dogn^atic dhatu-structure is explained 
away on the score that above the Akanistha there is no 
sthdna (AK. Ill, 72ab; i.e. no “place", the arupyas 
being "placeless", 3a'). In reality, the Sambhogakaya 
has arupya qualities : it is all-pervading and omnipresent. 

The Sambhogakaya, teaching gradual ascension to 
Buddheihood by gradually overcoming , differentiation, by 
a progressive unification of reality in consciousness and 
by an age-long activity of conversion of the creatures (i.e. 
by their absorptioi;* and unification in the body of the 
Doctrine), fs itself a nascent unity : neither absolutely 


older classification of the Doctrine-body according to the two 
Vehicles* The second body of the tetrad thus constructed 
is called Vipakakaya and seems equivalent to the Dharma- 
kaya of the Abhisamayalarnkara. 

Non-tantric corny, to Namaaarngiti : La VallEE, Siddhi, 
App., p. 802. 
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one, such being only the transcendent Dharmak^ya, not 
yet really differentiated in the variety of, its manifesta- 
tions'\ .It is conceived as a cosmic bocly^\ present in all 
the regions at the same time"** (a tenet already formu- 
lated by the Mahasamghikas, forerunners of the Sam- 
bhogakaya-doctrine ; see KV. XXI, 6; according to 
Vasumitra \ the Mahasamghikas held that the body of 
the Tathagata is infinite), ^permeating every tiniest peurti- 

I 

““ 1 he treatise on the Buddhagunas in the M.-Sarngf. con- 

tains at II, 33. I, 14 the statement thai a Buddha is avikalpita- 
sarira, and at II, 33, II renders the same point by the phrase 
yathddhimvktipradarsanagunah. LamOTTE (op. cit., p. 135) 
translates the first by “ses .corps ne sont pas imagines”. As, 
however, the notion of “imaginary” is regularly expressed in 
the terminology of these texts by parikolpita, and vikolpitd as 
regularly renders the notion of “differentiated” or “discrimi- 
nated”, it seems that the phrase, would be more adequately 
rendered by ,“Kis bodies are not differentiated”, which in fact 
agrees with the second forrpulation as well as with jhe corny. 
ad 33, 14 (p. 139). Although the cor^tingent Buddha-bodies are 
realized in manifold ways b*y the many beings in accordance 
with' the latters’ aspirations on the uppermost cosmic plane of 
the Doctrine, on the plane which is more properly their own,* 
they are one undiiferenliated body.. 

Jt is the Mahapurusa body, the perception of which is 
tantamount to the attainment of its form of existence; see 
MSA. XX. 49: satpaurusyam prapadyante tvam drstvd sar- 
oadehinah, drstaniairat prasadasya vidhayak.o, ar^d bh. (cf. the 
cosmic body of samprasada^ Mdh. 246.-, a). A significant re- 
currence of the proto-Buddhistic notion that the dibbacakkhu 
and the dhammakdya are simultaneous and coessential 
attainments. 

Cf., i.a., M.-Sarngr. 11, 33, I, 10 sarvalokadhGtuprasrta- 
kdyah (with its complement of omnipresence in time, I, 9 
tryadhoasamataniryatah)-, ii, 10 sarVahkodhatusu sambho- 
ganirmanakayapradarianagunah. 

I, 6, Chin, vers., Masuda, op. cit., p. 19. 
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cle of L^itig ; on the f undamenfal assumption that all the 
dharmas are of consciousness-essence, this ultimately 
amounts only to the statement that the Sambhog^kaya as 
cosnyc consciousness-body is present in every manifesta- 
ticMi of consciousness : but, whereas these manifesta- 
tions are many — in regard to the sphere of namarupa , 
it is not many in them, it is their potential unity; this 
unity is actualized in its own* sphere, that of the active 
dharma. In this sense it is stated in the passage of 
the Bodh-Gaya inscription of ^\in-chou relevant, to the 
Sambhogakaya (ChavaNNES, RHR 1906, p. 11) that 
‘ ‘the original .dust is on all sides purified of its conta- 
mination ; a mutual harmony penetrates the rivers and 
the mountains”. Ihe cosmic omnipresence of the 
Sambhogakaya is not a presence in the multiplicity of 
the nether world, but' an elevation of this multiplicity to 
the world of potential universal unity, to the anasrava- 
dhatu. “As space Is always omnipresent — says the 
MSA. (IX, 13) — thus it (sc. the buddhatva of the Sam- 
bhogakaya) is always Qmnipresenf ® ; as space is univer- 
sal in the multitude of forms, thus it is universal in the 
multitude of beings”. And the bhasya interprets: 
“The * buddhatva ’s universality in all the creatures is 
ascertained by the fact that in absolute truth it admits in 
itself all the beings”. 'So the omni-presence is in firuth 
an omni-absorption. Even the comparison used inti- 
mates this kind of relation : in fact it is not space that is 
in the forms but rather the "forms that are in space ; thus 
also this buddhatva is in the beings inasmuch as the 
beings become unified in it. Akasa is not divided 
by the multitude of forms, for in itself — i.e. in its own, 

Cf. M.-Samgr. 11, 33, I, 20 dkasadhatuparyavasdnahi, 
he “terminates space*’. 
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form4e88 sphere, in the akasadhatu — it is 'one and 
infinite ; but in this sphere the rupas do nqt exist as such. 
While the presence of the one akasa in the many rupas is 
structurally accounted^ for by the ‘downward’ deriva- 
tion of the rupas from akasa, the presence of the 
one anasravadhatu { = the akasadhatu ‘reversed* or pro- 
vided with a tendency opposite to that of cosmic evolu- 
tion)^ \ of the sphere ^nd^he essence of the Sambhoga- 
kaya, in the many beings, is accounted for by the eleva- 
tion of. the beings to the embracing unity of the anasrava 
sphere. This unity is that of the Doctrine : in this sense 
the L-S states that the Saddharma is comprehended by 
embracing all the beings (pu 195). It is neither 
the absolute, transcendent condition of unity achieved 
in the buddhatva of the Dharmakaya nor the 
merely latent unity present in every alayavijnana 
(the Tathagatagarbha), but the process of its actuali- 
zation;- the Sambhogakaya is the Body of Unifi- 
cation -the hypostasis .of the perennial activity of 
enlightenment whereby the universal unity is pro- 
gressively realized. The peculiar position of the 
Sambhogakaya as intermediate between unity and plu-, 
rality is eloquently explained iqi the texts by its func- 
tional . character : the nature of the Sambhogakaya is 
entirely rendered by its kpya, which implies ‘‘before” 
and “after” ( = lower and upper limij of the psychic pro- 
cess). As the countless sunrays, commin^ed while in 
the sun-disk, even in their sepeirate activities are opera- 
tive towards a unity of effect, that of illumining the world, 


Also the Samadhirajasutra stresses the akasa-like nature 
of the Doctrine-Body; XXll, 9: atyanidkdsosvahhdva; 14: 
aameti so *ntarihjsena (here the use of the term antariksa in- 
stead of dh^dsa is obviously suggested by this dharmeJ^dya s 
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so the various activities of the Buddhas in the anasra- 
vadhatu (which encompasses them from their beginning 
to their end, 2 led) coincide in the common effect of Illu- 
mination (IX, 29-30). As the s^inrays coincide in the 
unity of the sun, their fountainhead, so the Sambhoga- 
kayas are one in the effect and accomplishment of their 
kriya (leading upwards to the fountainhead of Enlighten- 
ment) — though they are many inMts performance (61). 
Hence this Buddhahood, though in itself uncontaminated 
by any avarana, cannot be conceived as either pure or 
impure, inasmuch as before and aifler are distinguished 
in it (22) : impure owing to its multiplicity in the before, it 
is pure in virtue of its unity in the after, in the accom- 
plishment of Illumination’'. In" fact, in the amaladhatu 
the Buddhas are neither one nor many : (they are one) 
being bodiless like space (the limitless unsensuous Sam- 
bhogakayas coincide in the anasravadhatu), but (they 
are many) in conformity to their several bodies ' in 
the before (26). All these references point to a vision 
of the Sambhogakaya as a cumulative organism of spati- 
ally coincident units manifested through a synchronous 

peculiar position in the int&rmediate sphere). No doubt but this 
body corresponds to the Pali dhammak.aya on the one hand, 
to the Sambhogakaya of the Asanga-school on the other it is 
satapunyanirjdta, XXII, 9, cf. 14; dharmanirjata, 9; invisible 
to the mdmsacaksus, 17, cf. 9 -but visible, evidently, to the 
divya- or ,dharmaca\8us — , and rendered accessible to earthly 
vision as the body adorned with the laksanas (19; obviously 
the Nirmanakaya as reflection of the Doctrine-Body) by 
means of the Buddhas’ “magical faculty and miraculous trans- 
formation^ ’’ (Dr. Regamey’s trsl., p. 90; the phrase anuhhd- 
odd vil^urvHaih is probably meant to render the concept of the 
lokanuvartana). 

The rather cursory bh, on this st. does not render its 
obvious meaning; cf. however the bh. on st. 77, ad finem. 
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variety of functions in unceasing (cf . 20) Karmony 
throughout the ages : midway betweep the irreducible 
plurality of becoming and the static unity of transcendent 
Being, it visualizes the notion of soteric convergence. 
This concept of the noumenic personality of the Doctrine 
as Unifying Body is implied in thfe term sambhogalidya, 
body of convergent fruition.*’ The concept is already 
fanuliar to Upanishadic-EfSc thought, where it is con- 
nected with the ideologies concerning bhoktar and bho- 
gya. The bhokfar is the ksetrajna or vijnanatman; the 
bhogya is the ks^tra, the body in which he is incorpo- 
rated and in a wider sense all the living experience which 
comes to him through this body. Under other denomi- 
nations, they are classified as jfidna and jneya. But 
unlike the term bhogya, the term ifieya implies also a 
postulate: if “rightly” {samyak) known by the jnana 
freed from its veil of ajnana (or avidya, asamyag jnana or 
pravrtti ; from the satru kdmarupay the notion of whose 
function as “veiling” \d-^)r\ the jnana is most emphati- 
cally elaborated in the Gita, 111, 38-43), it reveals itself 
as the higher brahman. The relevant notion of Vijnana- 
vada is quite analogous, jneya is the alayavijnana 
(Trims.bh., p. 44, st.) inasmuch, as it is the source of 
all contingent experience both of avidya and klesas, but 
also inasmuch as its correct unitary cognition *in the 
svadhatusthdnayoga (see below, pp. IBOff.) brings about 
the sarvajnata. The undoubtedly intentional bilaterality 
of the concept of jneydvarana points to this alternative. 
As juxtaposed to k^esdvarana the meaning of the term 
is obviously “the veil of the objectively cognizable”. 
Thus jneyavarana is a synonym of avidya or subject- 
object consciousness, the “veil” which impedes the 
realization of all-consciousness or bodhi-jnana. When 
however the double veil is removed, the jneya is rightly 


21 
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cognized as the universal object (the Tathata) coincident 
with the univer^l jnana (Trims.bh. p. 44, 1, 5), and 
sarvajnata or bodhi is realized (1. 18). Tht rightly 
knowing ksetrajna of the Gita is the immanent Isvara 
himself : ^sefra/nam cdpi mam viddhi sarvaksetresu , 
says Krsna, the divine* Teacher of yogic jnana. But this 
immanence is not to be understood as actual on the plane 
of the tmenlightened being^*: Gita Vlll, 12 explains: 
although all the conditions of existence derive from the 
creator-Purusa, He — the saviour-Purusa — is not in them, 
but they are in him. They are in him inasmuch as they 
are elevateef to his own plane, to the sphere of 
the higher brahman, which is also compared with 
akasa (IX, 6). The participation in the God’s “own” 
nature is determined by knowledge; as inherent in the 
human form, he is “dis-regarded” by the blinded 
ones, ignorant of his higher Isvara-nature, their plane 
being that of the prakrii dsuri, mohirxi : but those whose 
plane is that of the daivi prak.vii, participate {bhajanti) in 
Him, are incessantly United \yith Him by bhakti in upa- 
sana (IX, 11-14 ; mam eva ye prapadyante mdydm^etdm 
[the gunamayi mdyd] taranti te, Vll, 14, is therefore 
to be understood quite literally : the accession to the God’s 
own plane, on which “they are in him” [12, above], is 
a “goifig beyond” the sphere of the lower Prakrti). Those 
who participate in , him by bhakti (ye bhajanti iu mdm 
bhaktyd) are in him and he is in them [ibid. 29) \ their 
plane is common: it is the soteric jneya {jneyam.. yaj 
jnatvdmrtam 'asnute), the higher brahman (Xlll, 12), the 
saviour’s omnipresent Body — the same as the omni- 
present’ body of the creator Isvara, but opposite in its 
functionality (apparent in all the indriyas and also free 

Cf. sarvasya caham hrdi san nivisio XV, 15. 
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from them, within the beings and beyond themi moving 
and immovable, proximate and far away: 14*'15). Un- 
divided ip the beings it stands as if divided (16a). In 
this body {dehe 'smin) Mahesvara as its bhoktar is called 
paramatmd (22). Those who have reached its plane by 
having acceeded (prapadyante) Jto Him, the “great 
Refuge” (Svet.U 111, 17), those who “partake” in it by 
bhakti, are fellow-bhoktar^ of this omnipresent bhogya. 
This union with the saviour Isvara on the plane of yogic 
bhakti is a real sambhoga, and the omnipresent, “un- 
divided though divided” Body of the dharmaVaha 
bhagesa is a full-fledged Sambhogakaya, apant la lettre. 
According to the traces of primitive Buddhist doctrine in 
the Pali scriptures, the accession to the Refuge, to the 
Buddha’s Doctrine-Body - represented in visibleness by 
the Sarngha of the disciples — , is * effected in the con- 
summation of the initial upafeana,* by which the passage 
to the higher sphere is brought about. Reborn in the 
dhamrha — integrated in the dhammakaya — , the disciple 
partakes in the common fruition pf dhamma {(Shamma- 
sambhogd^^). It may be significant that in such a classical 
Mahayana treatise as the MSA. the great sarana is iden- 
tified with the Sambhogakaya (celebrated in ch.* IX), 
the Body which guides the beings in the sphere of the 
True Doctrine ’ to the Yonder Shbre (IX, 10) and which 
is found in the vydvrtti of all the tendencies and 
in the dawn ® of accomplishment (11). In it* the (aspect 
of) bija of both klesa- an^d jneyavrttis, unceasingly 
inherent (in the alayavijfiana) since time ipimemorial, is 


Cf. Vinaya, ed. OlDENBERG. IV, p. 137. 

This active “guiding” Body is the dharmal^aya in the 
oldest meaning of the term (see above, pp. 139f.). 
ahhyudaya, the “rise”, as of a luminary. 
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thrown off and dispersed by ‘the fullest proceedings of 
all-abandonment ; this buddhatva is arrived at in the 
attainment of a new asraya (asrayasyanyathafjti) asso- 
ciated with the choice qualities of the sukla-dharmas, by 
virtue of the very pure niroi^alpajndnamdrga, great in 
its aim (12). Standing ^n its height the Tathagata looks 
down as standing on the most excelse great mountain of 
the world, pitying those who find satisfaction in Quiet 
(the arhats), not to mention those who find satisfaction in 
becoming (the worldlings) (13;. This pinnacle of the 
world is doubtless the Akanistha' , the unity level of the 
Sambhogakaya, the plane which, according to pre- 
Hinayanic conceptions, is attained by the srotaapanna 
at the upper end of the ascending line started by his 
accession to the Refuge. ^ 

The AK. (VI, 37cd.) names the akcitiisthaga as one 
only of several kinds of anagamins (its subdivision of the 
anagamin category into seven sub-categories [37-38; 
similar subdivisions in AN. IV, pp. 72ff. ; Vis.-m., Pugg.- 
pann.] bears very obviously the stamp of scholastic ela- 
boration), and as one of two types of urd/iuasrofas the 
distinction of the urdhvasrotas into al^anisthagas and 
bhavdgragas being evidently dictated by the same reason 
which led to the distinction of two nirodhas (see. above, 
p. 100,* n.e), namely the need of taking into account the 

n 

The anasravadhatu, the sphere of the convergent 
kriyas of the Sambhogakayas, is obviously figured in the shape 
of a pyramid (a notion conformable to old cosmological con- 
ceptions), at whose top-point, reached in the consummation of 
the processes of enlightenment, the Sambhogakayas coincide 
in the unity of the “after”, in their common fountainhead, 
direct ectype of the Dharmakaya. 

Cf. the hhutakotiprabhdvita tathdgaiakdya of Astas.pr.par. 
94, II. 
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arupya superstructure — ;*m the simpler classifications of 
the Suttas any uddhamsota is ak<initthagami : the two 
terms always recur as an inseparable couple of epithets^** : 
{uddhamsoto hoti akanitthagami). The results of our 
analysis of the primitive notion of the anagamiphala 
(pp. 102ff.) show that its bearer* was originally urdhva- 
srotas ex definitione, his sphere being the upward stream 
of the Dharma, psychically actuated in the progression 
of the four ancient dhyanas. The upper limit ,bf this 
sphere, bordering on the transcendent plane of the 
arhattvaphala, is the fourth dhyana. As the level of 
the Akanistha bounds the region of the fourth dhyana 
(a notion accepted also in dogrpatics, cf. AK. Ill, 2bd, 
Bh.), it is clear that the primitive anagamin was, as such, 
ak^nisthaga. On this level his final transfiguration, or 
bodhi, his attainment of the transcendent asraya identi- 
cal with the Buddha’s amrtakaya (subsequent to 
his participation in the dynamic dharmakaya by virtue of 
the asraya-parivrtti in the Way-attainment^®), wes censed 
to take place. This notion is still preserved in early 
Mal^ayana records. A stanza of the Sagathaka-portion 
of the L-S avers that bodhi takes place in the Akanistha. 
(774, p. 361);, another stanza of this collection 
(38, p, 269) declares the Akanistha to be the region of 
nirvikalpa (i.e. of the upeksa-stage of dhyana :• upek^ 
= nirvikalpa-jnana according to MS/^. XVlll, 61, bh. ; 

Already noted by La Vallee, JRAS, 1906, p. 446ff., 
Les hinq especes d' Anagamin. 

The terms are used in this connection only by Yasomitra. 
but they render a traditional notion recorded in the AK. : 
in IV. I04cd we meet with the remark that the srotaapanna has 
a new personality which is “beyond” (atyaniam) the old one, 
and elsewhere (VI, 41c) the same is said of the anagamin. It 
is the marga-body of the Sautrantika (11, 55d). 
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avikolpa Is used in the sense 'of upck^ in the Nrsim- 
hott.U). According to the Mahayanasraddhotpadasastra 
the Bodhisattvas obtain on reaching the Akaniftha the 
most .venerable and excellent body of the Universe"**', i.e. 
obviously the Sambhogakaya^^ in its supreme - 
structurally topmost — form of Totality. 

The Buddhistic conception of Akanistha thus corres- 
ponds to the conception of the brahmaloka in the metri- 
cal Up^nishads teaching a kramamukti. Located at the 
uppen limit of the trtiya sthana^, this brahmaloka. is the 
“uppermost’’ abode of the Isvara in his saviour-aspect, 
the plane of '“totality” where his unsensuous cosmic 
body is manifested (in the primitive Buddhistic concep- 
tion borne out by the Mahagovinda and other Suttas this 
topmost and all-embracing r^ion is still named brahma- 
loka^*) : the same notion appears in another stanza of 
the L-S (p. 215, St. 3), where the Akanistha is called 
mahedvarqm param sthanam^^ (its radiance being mefee- 
over described by the old Vedic term vi-raj). As the 
infinite multitude of the Jsvara’s forms is reduced to unity 
on the plane, of the brahmaloka, thus also the n>any 
, manifestations of the Sambhogakaya^* are reduced to 


Suzuki, Awakening of Faith, p. 125. 

Described loc. cit., pp. lOOff. 

Cf. DN. 11, ppr238ff., 1, p. 249; MN. II, pp. I93f. See 
II Mito Paicologico, p. 302. 

In the Samadhirajasutra the Doctrine-personality of the 
Buddha is called lok.andtha. 

** The manifestations of the Sambhogakaya are in the 
original sense as many as the cittas in which its teaching is 
realized; such was undoubtedly the symbolic purport of the 
scenes of mahdpratiharya introducing the doctrinal exposition 
in older Mahayanic Sutras. The motif of the countless rays cf 
light emitted by the Buddha, each of them, according to the 
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their essential unity on the Akanistha-planc (tf. above, 
p, 156ff.). The many sambhogakayas converge towards 
and coincide in this top-point, which is the limit of the 
transcendent Dharmakaya sphere. 

We have seen that the remnants of the proto- 
Buddhistic kaya-doctrine in the Pali Canon imply a con- 
nection between the two successive stages reached by 
the disciple (the AitraAce on the Way -and the 
attainment of arhatship) and the BuddKa-bodies per- 
sonifying the Way andf Nirvana, i.e. the dharmakaya 
and the amrta-k^ya. On the other hand, we have seen 
that the suppression of the last-mentibned and the 
dimmed half-admission of the dhammakaya in the dog- 
matic Buddhology of the Suttas resulted from the main 
trend of the evolution of Hinayana, namely from .the 
rationalization of the exclusivistic standpoint. Conse- 
quently, the tenet of the dharmakaya was deprived of 
its* transcendental implications and came to be con- 
sidered as a mere allegorical formulation of the; fact that 
after the Master’s final disappearance the body of the 
Sayings was left to guide the later generations of dis- 
ciples. The picture of the early vicissitudes of these 
notions may be completed by observing why the connec- 
tion between the Way -attainment and the dhyanic body 
of the dhammaja was tentatively, though unsuccessfully, 
effaced in the extant texts, so that it 4:an be only detected 
through comparing scattered allusions. The reason was 
obviously that this ideology was closely connected with 


S-P, bearing a Buddha-manifestation seated on •the lotus- 
throne ( = the throne of the Sambhogakaya, see the Bodh-Gaya 
inscription of Yun-chou, ChaVANNES, loc. ciL, p. 13) should, 
in these contexts, be interpreted in terms of the simile MSA. 
IX, 61 (above, p, I59f.). 
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the ancient conception of the rdigious career as a process 
of imitation of, and progressive assimilation to, the 
Buddha, in a word as a career of bodhi. in the 
Hinayana it was turned into a career of nirodha (essen- 
tially diflferent from that of the Buddha not only in the 
end, but also in the means, the determinant factor of 
dhyana having been relegated as inessential), the ideo- 
logy containing the evidence of the disciple’s progressive 
assimilation to the Tathagata was consequentially and 
intentionally obliterated. The k^yavada deviated into 
the skandhamatravada, the purport of its sequence as an 
ascensional and centripetal climax was forgotten along 
with its connection with the process of deliverance. 

The Mahayanic branch, whose fundamental diver- 
gence from the Hinavana^consists precisely in its con- 
ception of the Career as a yana towards bodhi, naturally 
perpetuated and developed the doctrine of the kayas and 
maintained the notion of the correspondence and con- 
nection between the successive stages attained by the 
Way-faring disciple and the kayas of the Buddha. 

These stages are, as we have seen, hypostases of 
‘forms of experience structurally superposed to the nor- 
mal prthagjana experience located on the plane of 
namarupa. 

If, as the Hoboglrln directly states, and the texts 
indirectly imply, the three kayas are connected with the 
three svabhdvas, the latter must be closely related to 
the old three-dhatu scheme. 

The Yogacara theory of the three svabhdvas or lak,- 
sanas is quite obviously another version of the doctrine 
of the two truths, samvrti and paramdrtha, admitted by 
the Hinayana schools as well as by the Madhyamikas. 
To say that it is a development of this doctrine would 
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be too much : it is in fact the very same concep- 
tion, reformulated in its original structural triadism by 
the VijnSnavada, admitting the continuity between Sam- 
sara and Nirvana deniisd by the Sunyavada. 

For both the Hinayanists ^nd the Sunyavadins 
samvrti is the common, conventional way of perceiving 
reality, “veiling** the porrejct mode of its perception, its 
paramdrthasatya. The contexts of these doctrines show 
that the point of view Srom which this distinctioji of 
“truths * is established is not ontological, but soteriologi- 
cal. Here the compound paramdrthasatya does not meeui 
“the truth of the highest object”, of Nirvana (both doc- 
trines in fact deny the “cognoscibility** of Nirvana, and 
the term is not applied to a cognition of transcendent 
things, but to the correct cognition of contingency); it 
means “the truth conducive to the highest aim’* (not 
parqmdrthasya satyam, but paratfiarthadhigamarn satyam). 
As to the contents of paramarthasatya the different forms 
of exclusivism naturally differ. From the Theravada point 
of view, as it already emerges in the Suttas, the existence 
of entities is only “nominal**, while the samvrti percep- 
tion takes them for objective units : their paraniartha 
truth is the perception of their “hominality”, for “they 
•consist ’ only of changeful el<;ments of experience 
(dhammdY\ rising and disappearing in causal connec- 
tion; the only datum permanently graspable* in them is 
their Impermanence itself, the causal connection, the 
pratityasamutpada. This point of view i^ originally a 
determined cittamatratavada avant la lettre (see above); 
the assertion of the “nominality” of objectively- defined 
entities is to be taken quite literally, they are only 
“namas”, various conformations of experience, of 
psychic essence. The perception of this character of 
reality reveals the vicious circle of grasping and thus 


22 
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leads to detachment and appeasement — it is therefore 
paramarthasatya ; the content of this perception is the 
pratityasamutpada. But by the very power of this per- 
ception, if, of course, it is not a mere adopted notion but 
a “realization” (sacchi-kr)* its content is reversed, it is 
“made true” not in the form of “dependent production” 
but in its inverted form of dependent cessation (see 
above, p. 59); thus the paramartha-perception leads to 
the “highest aim”, Nirvana. , 

TTie systematized exclusivism of the Madhyamaka 
does not admit of any “Way” as such : the transcendent, 
and only, reality is not attained, but unveiled in the in- 
stant and by the sole virtue of the cessation of the erron- 
eous perception : therefore the paramarthasatya of the old 
Sutta-viewpoint can be dhly samvrti from the Madhya- 
maka-viewpoint — though a higher samvrti—; the only 
paramarthasatya is the non- “perception” of any form 
of contingency whatsoever, the complementary aspect of 
the realization of the inconceivable tattva. The perfec- 
tion of this paramarthasatya ' coincides with the para- 
mibrtha itself, in the fulfilment of that method of psychical 
elimination of contingency (with its theoretical reflection 
in the prasanga-method of intellectual elimination) which 
is so characteristic of this school. The pratityasamut- 
pada is an anutpada, and is thereby identical with the 
unborn transcendent Tathagata-essence. The adequate 
perception of the essence bf contingency is no more in- 
terpreted in the sense of the ancient context, as the 
latter’s nivrtti, but as its apravrtti, and thereby as 
the veiy realization of Nirvana. It is an apravrtti 
of namas^® : in fact the pratityasamutpada is a process 


Chandrakirti, quoted in StcherbatskY, Nirvana, p. 209. 
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of nominal ’ production*; the original import of this 
notion is clearly illustrated by Nag^juna’s assertion 
(Cittavajiastava) that the samsara is only vikalpa of the 
citta^*, while the elimination of the vikalpa is deliverjance 
(cf; Madhyamikavrtti, p. 524: nirvana is sarvakalpana- 
k,8ayarupa^^). Only in its banishirikg the idea of a process 
from the conception of deliverance does the new position 
differ from the oldest ‘onei; moreover, that idea is not 
utterly banished, but admitted as a lower degree 
of truth, as the yogasamirti eventually conducive tp the 


The scholastic point of view had turned the dharmas 
into “things” » into objective “eletnents of existence”, and 
thus the assertion of the “nominality” of the pratityasamuft- 
panna had assumed another meaning:^ it stated the fictiiiQua 
character of the compound units, whose objective reality how- 
ever consisted in their componerlts. The original yogic 
attitude in its Mahayanic revival reacts to this ontological in- 
novatiofi by the apparently novel teaching of the dharmo' 
sunyata: dharmas, too, are only nominal, i.e., accordihg to the 
new interpretation, only fictions. Fictions arising from what, 
effected by what? The sheer “negativism” ©f Nagarjuna's 
dialectics does not formulate any reply, but the doctrinal , 
implications of Nagarjuna's lyrics make it quite cl^ar: the 
vikalpas^ are fictions of the citta - which however can also rend 
’ its 8felf-made veil. The citta or pratityasamutpada is not 
essenceless to the same extent as the citta-made differentia- 
tions (pratityaisamutpanna). The Vijnartevada develops this 
position (as rendered by the distinction between tke maya and 
the mdyalirta in ' MSA. XI, 15) into a new monism: the 
fictitiotis or nominal differentiated reality, • the prajnapti 
(pratityaaamutpanna or pari^a/pifoi), is the product or fiction 
of the noumenic process, the vijnapti {praUtyaaamtUpdda or 
paratantra), which in itself is only the dynamic sarnklela of 
the static vijnana (anutpanna or pariniapanna). 

Cf. also the wording aawakalpanopaiama arupa 
nirvana. 
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paramartha standpoint ; this sahiviti is the vyavadana pro* 
cess leading J:o paramartha^*, or rather revealing it -- 
tattvarupam abhidyotayati^ — hy effecting the vyavxtti in 
the samtana^'*. (In a similar manner the S-P adopts the 
Hinayanic paramartha-conception in a subordinate and 
provisional role : the •Sravaka-truth is not mendacious, 
but true on a lower plane). 

Thus the “way”, indispensable in the yogic eco- 
nomy. of Mahayana Buddhism, is indirectly admitted 
again without formally encroaching on the ultimate 
theoretical issues of Madhyamika exclusivism. 

The twin doctrines of the double truth-perception 
and of the triple nature of reality are repeatedly met with 
ih the Upanishads, either in close connection with, or 
as implicit in, the doctrines of satya (examined above, 
pp. 19-40). According to BAU 11, 3, of the two contin- 
gent manifestations of brahman the ‘shapeless’ one, the 
amurta rupa represented by prana and hrdakAsa = vijhana, 
is the Superior, because it is capable of actualizing 
its faculty of satyasya satyam in its translation to the 
plane of the unutterable, “higher than which th^re is 
' none’\ This criterion of comparative evaluation pro- 
duces the incisive formulation of the tenet in the 
MaitriU : yan murtam> tad asaiyam yad amurtam tat 
satyam. That shapeless reality of prana, which is 
\arman in ^both the senses — worldly and yogic — , and 
may be ^considered as amrta inasmuch as it is conducive 
to amrta, —is “veiled” by the satya of the narnarupa 
plane (BAU I, 6), Similarly, according to ChU VI, the 
reality of particularized perception represented by names 

Madhyamikavrtti, p. 126. 

Subhasitasamgraha quoted by La Vallee, Siddhi, p. 550 
Ibid. 
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as differentiations of Vac? can be reduced to *the right 
perception of the fundamental cosmic tp-unity as the 
starting-point of the dynamic processes of differentiation, 
to the satya exochen, and this way of perception of 
the more real satya of things is soteric, being conducive 
to the realization of sat, • 

Furthermore, according to ChU Vlll this satya, the 
brahmapura (1, 5), is ’the 4ocus of all the kamas and of 
their “con-formations*’ (samkalpa) experienced as. reality 
in everyday consciousness, and does not perish whh the 
individuar’\ It possesses the potentiality of satyah 
kjamah and satyah samk.alpah, conducive to the realiza- 
tion of atman, but themselves not liable to be realized as 
long as they are veiled by anrta (3, 1—2). The unveil- 
ing is the perception of the true nature of reality, not. as 
reflected and dispersed in the passing show of namarupa, 
but as centred in the hrdakasa, in the pure nama-sphere; 
hefe it is myanifested as the essence of karma-causality'^ 
(1, 5 yathd hy eve lha prajd anvdvisanti .etc,... -6 

\siyate; cf. Mund.U 11, 1, 5, evolution of concrete con- 
tingency —of the ndmarupam brahma 1, 1 , 9 — from satya 
along the lines traced by the pancagnividya), apt how-* 
ever to turn into an instrument qf deliverance from such 
causality in producing the atman-knowledge through 
satya-desire (6 tad ya ihdtmdnam anuvidya . , ,kamacdro 
bhavati), » 

# 

• 

We have seen that it corresponds to the alayavijnana. 
whos^ nature is that of the pratityasamutpada or paratantra 
(cf. i.a. M.-Sarngr. 1, 20). 

By virtue of this knowledge-conquest of the psychic 
nnechanism of causality the manifestations of reality conform 
to the knower’s wish (2, 1 - 10). The same is stated with 
regard to the Bodhisattva’s cetovasita as first degree of dhyanic 
mastery (M.-Samgr. II, 14, 4a). 
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/n. this way the adequate totya-perception results in 
the samprasida stage of satya, which in attaining the 
supernal Light * '‘comes forth” (abhinispadyat^ in the 
svarupa of the transcendent atmaii-'brahman (3, 4). Thus 
the satya as amurta rupa, contingency as perceived in its 
essence of pure “name”, partakes both in the sphere of 
namarOpa*satya or anrta into which it develops in the 
“veiled” form of common waking experience, and in 
the sphere of the ahhinispanna svarupa, of sat, to 
which it leads when its function is inverted. This is 
rendered by the pseudo-etymological analysis of the 
term satya into three component syllables: “sat is the 
immortal, ii the mortal (cf. BaU V, 5, 1 : = anrta), 

by yam it connects both (cf. BAU 11, 3 : yat)” (3, 2). 
The same notion is foun<^ in Miind.U 111, 1,6: satya 
is the divine path leading from anrta or namarupa-satya 
(cf. I, 1, 9 brahma ndrharupam,.Md etat satyam) to the 
“highest abode of satya’ . 

In the Vijnanavada doctrine of the three svabhdvas 
or svarupas of reality* this conception appears again : 
the paribalpita’SVabhdva or ndtnarupa^^ experienced in 
*commpn consciousness is the final effect and false objecti- 
fication of the vikalpa''^ or caUsal evolution of the citta 
(vijnanaparinama), of th^ pratityasamutpada or paraiantra- 
svabhdVa^' ; the parinispanna-SVabhava is realized by the 
“pure” paratantra vwhen it ceases to imagine ®, i.e. by 


ndma-nimitia in the terminology of the L-S. parikalpita 
is the conjunction of nimitta and nama (p. 131, st. 193). 

Also called aamkalpS: see L-S, pp. 68, st. 134; 227; 
229, st. 6; MSA. XI. 39. 

Cf. L-S, p. 225. 

Cf. MSA. IX, 78cd: aarvaihd * nupalambha^ca upalam^ 
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the supression of parinamA, whereby the vijnan^ ‘‘comes 
forth*’ {nis-pad) in its static transcendent .essence. 

Thus the paratantra partakes by its double poten- 
tiality (as sasrava and anasrava”, i.c. as pravrtti* and 
nivrtti) both in the parikalpita and in the parinispanna; 
It is samklesa-vyavadana-nihafidha : this Mahayana 
notion (Candrakirti, ad Madh.-kar. XV, 11 , p. 274f.; 
cf. M.-Samgr, 11, ^8**)* is the counten>art' of the 
Upanishadic satM-ya — vhhe yacchati. 

In the Yogacara context, where the ecstatic cogni- 
tion of the paramartha is again put into a series with the 
contingent modes of cognition, the paramarthasatya is, 
on the one hand, paramarthasya satya (the aim, realiza- 
tion of the Tathata), on the other, paramarthadhigama 
satya (the Way, progressive realiaiation of the vijnapti- 
matrata). The soteric Sravaka-trath being counted apart 


bhah paro matah; bh : ya parikalpitena soabhavenavidyamanata 
saiva paramd vidyamanata parinispannena soabhdvenal yaica 
sarvathd *nupalambhah paribalpitasya sVabhdoasya sa eva, 
parama upalambhqh parinispannasvabhdvasya. ' 

.Only as sasrava it is called abhutapard^alpa; as 
anasrava, i.e. during the process oP its cessation, the^ kalpa is 
neither bhuta nor ahhufu, and when this process is accomplished, 
it is, obviously, no more kolpa at All, but ^ the {akfidpa) 
lokpttara jhdna, the parinispanaa. (See MSA. XI, 31 bh). 

It is Samsara by its parik,alpitabhdga. Nirvana by its 
parintspannabhdga. Inspite of the appearahce created by 
these terms the conception cannot be interpreted as that of 
an impossible simultaneity or co-existence of SaiAsara and 
Nirvana. The same treatise (11, 23) in fact explains that the 
svabhavas, though inherent in the paratantra, never coincide, 
as they are reciprocally exclusive conditions or aspects (see also 

II. 32). 
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from the 'latter, as yogasamvrti efficiently counteracting 
the lokasarnviti, the satyas are in the Yogacara synthesis 
implicitly four.*’ # 

if the two alternative aspectj^ of the paratantra be 
counted separately, the resulting tetrad reveals its struc- 
tural analogy with the* ancient Buddhist scheme of the 
four satyas : the parikalpita corresponds to the duhkha- 
satya, th6 pEoratantra of pravrtti to the samudayasatya (or 
pratityasamutpada anulomam), ^the paratantra of nivrtti 
to thcr m^gasatya (or pratityasamutpada pratilomam), the 
parinispanna to the nirodhasatya. 

The Epic Upanishads also distinguish three 
svabhavas respectively {Perceived : (a) by common sub- 
jective consciousness, (b) by concentrated consciousness 
able to see the underlyin'^ essence of contingency (the 
pravrttilaksanadharma or samyogalaksanotpatti), or by 
dhyanic consciousness, whose coincidence with its 
object is also the inversion of the latter’s orientation 
(into nivrttilaksanadharma), (c) in ecstatic universal 
consciousness. 

The first is also named paribhava, “enclosing” or 
“outer” reality (Mdh. 2386d)*®. Its foremost character is 


The theories elaborated by the Vijnanavada scholastics 
regarding the. relations between the two satyas and the three 
svabhavas.. as recorded by Hraan Tsang and studied by La 
VallEE, Siddhi, p. 549ff., are rather a show of scholarly sub- 
tility than the evidence of further doctrinal developments. 

The underlying notion of concentric svabhavas - which 
so obviously points to the connection with the archaic notion 
of concentric kayas (still surviving, cf. above, n.,») is evidenced 
in the Vijnanavada conception as well : thus Hiuan-Tsang 
states that the parikalpita is on the paratantra and the pari- 
nispanna in the paratantra (Siddhi, p. 611). 
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dvaya or dvandva^\ the inherent duality of its nature, to 
which its multiplicity is due (cf. e.g. Mdh. 239... : [bhu- 
tdni] soabhdvenaiva vartante dvandvasrstani bharisah). 
This is not truly real, therefore 238» states “unreasonable 
is he who considers (reality) in regard to its svabhava 
without (having produced) the bhava (concentration of 
consciousness)/’ The latter enables one to see, not the 
mere surface of coilcrettf sensuous contingency (the 
paribhava-svabhava), but the svabhava constituting its 
cause. . Our text goes on ( 4 ) : “But even those who in 
concentration (el^aniabhdvena) perceive the cause (of 
reality) as due to svabhava (the causal svabhava underly- 
ing the sensuous one), do not attain anything, even if 
they purify the stalk and its core”. Ever since this 
image was inaugurated by the KU (VI, 17), the stalk 
represents the sensuous body, its inner core the unsen- 
suous consciousness-body, the , potential atman. “Puri- 
fica(tion” in, these texts always means nivrtti, progressive 
cessation of the dynamism. The texts repeatedly warn 
against mistaking commoji, temporal nivrtti, such as it 
takes place in natural periodic involution -- only to be 
followed by a new process of pravrtti , for the ,super- 
natural yogic nivrtti which is definitive, “a way of no 
return’.’, and conducive to the transcendent condition; if 
artificially brought about, the former is a false yoga 
(styled tamorupdnabhuti in Nrsimhott.U IX) and pro- 
. duces catalepsy and eventually death, but no realization 
of the atman. Our text continues ; “Those who, taking 
their ‘stand on this aspect {paksa) (namely c 6 ncentrating on 
causal creating svabhava), realize involution (nivartanti) , 
have yet little wisdom, for by cognizing the causal 

Cf. the Mahayanic conception of the dvayalaksana of 
parikalpita. 


23 
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svabhava they do not attain tKc iteyas; in fact the sva- 
bhava consisting in the manas whose essence is karma 
and moha (the pravrttilak^nadharma), (when # concen- 
trated upon in the involutional process) leads (only) to 
death (5,6). The factor whose presence or absence con- 
stitutes the criterion for distinction between the two nivrttis 
is the cosmic expansion of consciousness concomitant with 
its concentration, with its withdrawal from the senses at 
the outset of the process : a foreboding — in the very midst 
of contingent life — of transcendent universal conscious- 
ness. The passage from this initial point of the 
process to its terminal point is conceived as a progressive 
elimination of contingent consciousness. When that 
imtial factor is absent, only unconsciousness can be the 
final result. The mere ekantabhava, namely withdrawal 
of the consciousness from sensuous experience to its own 
sphere, brings about the perception of the supersen- 
suous svabhava, which is the Cause (Parana), the in- 
trinsic law of elementary becoming (cf. 2197,4i): not the 
pravrtta svabhava, but the prayrtti -svabhava or pravrtti- 
laksana-dharma, “the svabhava-stream by which, the 
•world is incessantly carried hitherward” (236i3 svabha- 
vasrotasavrttam^^ uhyat^. satatarn jagat), the samyoga- 
laksanotpatti (Upanishadic equivalent of the Buddhistic 
pratityasamutpada). But if the ekantabhava is concomi- 
tant with the initial) stage of dhyana, i.e. if it is accom- 
panied by the sukha (cf J 95 14.33) of the yogin who 
“perceives all the beings in himself and himself in all 
the beings”, the causal svabhava therein apprehended is 
characterized by the opposite lak^na, by the ksetrajhasya 

** Similar is the agency attributed to the pravrtti of the 
alayavijn^a as creative paratantra, which vartate 
srotaaaughavat. 
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svalaksana ( 2179 ), the svai^ksna of tapas =yogA (ihicl.ic); 
its agency results in k<^rmanivrtti it is the 

ni vrttilaksana-dharma . 

The k^ana-svab|;iava, which is also called the 
“higher” one, para svabhava^ (ZOZa,^,!^), and does not 
reside in the single causes and effects, but is to be found 
in the reduction of contingency to the intrinsic omni- 
present law that pervades h and determines its course, is 
thus, in its alternative orientation, sarvaheiu and paramdU 
makarin (cf. ibid,?). The paramatman, “produced** by 
the para svabhava achieving its nivrtti, or rather revealed 
out of its transfiguration, — the abhinispanfia svarupa of 
the ChU~is called parama svabhdva. The “produc- 
tion” is only a revelation, for this doctrine assumes the 
parama svabhava *s eternal immanence in the contingent 
vijnana. Its revelation is progressively brought about 
by the purification (nivrtti) , of consciousness ; the 
first stage of the process is effected by the withdrawal 
from sensuous perception to pure noumenic p>erception ; 
it is the buddhi-stage (cf. 203^), where the parama 
svabhava, though yet “distant”, is rendered “proximate” 
(ibid, 10 ; cf, pratyaksatdm eti sa dharmadhatus MSi^. VI,* 
7cd). This turning-point is obviously the condition of 
aisvarya (cf. above, p. 153), to^which also our chapter 
238 refers in concluding its teaching of the three sva- 
bhavas (st. h consists in the full mastery of the 

.sabdabrahman and hence in|plies the unfailing promise 
of the highest attainment. 

Thus the dhyanic cognition of the *para svabhava 
as consciousness alone, free from the dvaya of the pari- 
bhava, i.e. its realization as nivrttilaksanadharma (the 


6 ^ 


It is obviously identical with the “higher brahman“. 
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satyasya satya of tKe old Upamshads), is exactly parallel 
to the Yogacara’s soteric recognition of the vijnapti- 
matrata, realizing the paramartha-orientation . of the 
paratantra as anasrava, free from the dvaya of 
parikalpita. 

The recognition of the vijnaptimatrata of reality 
(eliminating the prajnaptisatya, the parikalpitasvabhava, 
the experience of the nanVarupa-plane) is eo ipso 
an eleyation to the plane of pure vijnapti, of pure 
nama, (cf. L-S, p. 96, st. 156a), - a paravrtti, as the 
vijnana “returns** from its imagined alienation to its own 
sphere (svadhitu). The condition in which the ensuing 
process of purification or cessation takes place is therefore 
called svadhatusthana (MSA. XI, 33) or namni sthana 
(ibid,, bh., XI, 6; Trims. bh., st. quot. ad 25) or cittasya 
citte sthana (MSA. XVlll, 66). 

By . concentrating on the awareness of citiamatra 
(MSA. 'VI, Jab) or ndmamatra (XI, 48 and bfi. ; 
Trims. bh. p. 42), and thus elevating reality -experience 
to the level of pure nSma or .manojalpa (MSA. XI, 6, 
etc., see above, p. 90), the adept, having soared to 
•the ar^upya sphere (where only namopadana is left, 
Trims. bh. p. 19), obtains by virtue oh this paravrtti an 
omnipresent asraya (sarpatragdsraya MSA. XI, 44)„ in- 
finite and of pure jnana-essence (jndndnantdsraya 
Trims. bh. p. 44‘'^).« The new paravrttyasraya thus ob- 
tained on reaching the sam^dhi-level is, according to the 
L-S (pp. ‘50, 80-81 , 125f., 136-37), his manomayakaya or 
mdyopamasam< 2 dhik,dya (Maya being the dynamic alaya- 
vijnana [=the paratantra®^] in both its opposite func- 


64 


65 


Ms. reading, see ed., n. 4. 

The parikalpita is maydkrta (MSA. XI, 15 and bh.). 
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tions, and the present meditative condition, • wherein 
cittamatra is realized, being a “residence in {he svadhatu“, 
i.e. in ^Jie alayavijnana = citta = namah, this samadhi- 
body is Maya-like”). It is no more liable to restric- 
tions of time and space, it is endowed with the yogic 
powers, it is conformable to the arya( = Bodhisattva)- 
assemblies (which take place in the intermediate region, 
see above, p. 149), it is»used for accomplishing the vow of 
enlightening the many (L-S, pp. 139, 81) : it thus clearly 
appears to be the BodhiSattva’s cosmic Doctrine-hpdy***^ 
corresponding to, or coincident with, the Buddha’s 
Sambhogakaya* ' : it is the Mahapurusa-body adorned 
with the 32 laksanas. 

The namni sthana is by no means a novel invention 
of the Yogacara : it is a replica of the irtlya sthana, out- 
lined in the Svet.U (see above pp. 30,* 1 53), in which the 
adept identifies himself with the cosmic body of the 
Isvara as Teacher and Saviour (even the simile of the 
mirror,’ used in the Upapishadic passage, reappears in 
the Buddhistic Sastra and is commented upon by the 
words : adarsah cittasya ^hataii sthdnam ^amadhir yad 
etatpurvam namni sthdnam uktam, XI, 42 bh.**"). Like 


' 1 he dharmai^dya hodhisattda of the Mahaprajna- 

paramitasastra; cf. La VaLLEE, Siddhi, App., pp. 779ff. 

Cf. RocXHILL, The Life of The Buddha, p.^201, quoting 
.the Bkah-hgyur: “the sambhqgakaya is discernible in the 
whole air of a bodhisattva. ..the Sambhogakaya is the* samadhi 
inherent to all the buddhas... • 

In the sphere of the Sambhogakaya the peculiar unity- 
plurality ratio obtains also with regard to the Bodhisattvas. 
They are potentially eka^raydh, for their cosmic perception is 
common and their activities are blended in the unity of the 
common effect (MSA. IX, 85). 

•“ The MSA. (IX, 67-69) agrees with the authorities 
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the trtiyd sthana, it is the condition of dhyana, in which 
the namarupa^-reality is reabsorbed in, and transposed 
to the plane of, pure nama, consciousness being reverted 
upon itself (the definition of dhyana as sthitis cetasa 
adhyatmam XVI, 25a definitely confirms this conclu- 
sion)‘^\ The dhyanic* process (whose sphere was the 


followed by Hiuan-Tsang in considering the adarsajndna as 
the essential characteristic of the ^Sambhogakaya (see Siddhi, 
pp. 708f.. 712). 

The nohon is a familiar item of the yoga speculation 
recorded in the Mdh. (cf. above, p. 88). manasi sthana (also 
citie or sattve sthana) is a current designation of the dhyanic 
condition, in which the svabhava's return to its primordial 
atmic reality — begun by its withdrawal from sense-perception, 
tantamount to the niyrtti of She elemental plane (cf. 205i4,i5) — 
is finally performed. It Is the^ second and concluding part of 
the pratyahara of reality in the buddhi as in its essence and 
fountainhead (194,8). When, having gone beyond sensation, 
having transcended the kflrmaguna^ the buddhi functions on the 
manas-stage alone, then the brahman is attained or discerned 
in the samadhi of dhyanayoga: this is the outset of the way 
towards prala/a (19425, 204,7, 205io). 

Even the image of the mountain referred to in this con- 
nexion by the MSA. (abqve, p 164)- the .mountain-top being 
the unity attained in the consummation of the namni, sthana, 
at the upper limit of the sphere entered by virtue of the 
first a8raya|>aravrtti - recurs in the Mdh. in an analogous 
connexion: ,dhyaneha paramam krtva...dhatya soruosam- 
kalpan sqttve cittam niveiayet, scAtve cittam samaveiya tatah 
kdlanjaro hhavet The gunavaft buddhi has descen- 

ded like water from this mountain, 205, cf. KU IV, 14).' The 
manasi sthana - the condition in which the buddhi, having 
abandoned sense-perception, is turned upon itself — is the 
sphere of the budhyamana or ksetrajna (whose samydkr 
orientation realizes his potentiality of cosmic omnipresence; 
cf. above, p. %, n.54), niidway between the state of aprati- 
buddhatoa- in which he cannot be distinguished from, and 
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original sphere of the Way*, see above, pp. 100ft, '.1 04) is 
a progressive ascension in which the contepts of the con- 
sciousness of the first dhyana {vitarl^a, vicar a and prlti) 
are gradually eliminated ; same is the case with the namni 
sthana, in which the residual namopadana {vijnaptdv 
upalambhah Trims. bh. p. 42, st.), the trividhalambana- 
Idbha of XI, 7 (cf. trividhasca sah XVI, 26b)"” is gra- 
dually eliminated. At its culminating point the transi- 
tion to the nopalambha dhain (Trims, bh. ibid,, 2*^^, quot. 
st. ; cf., MSA. XI, 47f.,*and bh.), the final advent of 
bodhi (cf. MSA. VI, 7-10 and bh.), actualizes the 
transcendent Dharmakaya. The whole process, whose 
lower and upper limits are marked by the two asraya- 
paravrttis, takes place in the anasravadhatu, described 
in the IXth ch. of the MSA. (in the verses relating to the 


(according to the dynamic monism of this yoga-conception) is 
actually* identical with the buddhi spellbound by sense- 
experience - and the state of huddhatva in which he is 
undistinguishable from and 'identicaf with* the transcendent 
buddha, the 26th. The Moksadharma nbtion of the 

Budhyamana thus in a way anticipates the Mahayana ,notion 
of the Bodhi8attv^ As against^ the monism of this 

dominant yoga school of the Epic, the then revolutionary 
‘doctrine of Pancasikha (expounded in Adhy. 21.8, 219) 

asserts the exclusivistic position peculiar to the Hinayana : 
the condition-entity realized on the mahas-stagQ of the re- 
•versed consciousness-process (stiiito manasy yo bhaoah), held 
to be the atmic ksetrajna by the teachers of the adhyatma 
(namely by the asserters of the triple svabhavd, of the poten- 
tial atman-character of dynamic reality), is only the nivrtti- 
manifestation of the anatmic buddhi, whose sole essence is 
karman. (See // Miio Psicologico, pp. 272-8). 

The three forms of knowledge, iruta-, cintd- and 
bhdvanamaya, referred to in XI, 7, are represented in dhyanic 
consciousness by vitarlk.^, vicdra and prlti: XVI, 26 bh. 
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Sambhbgakaya and to the sublimation process whereby 
it is attained, 12-36) as the soteric inversion of the aka- 
sadhatu\ The notion of the coessentiality of akasa and 
vijnana is enviously still familiar to the late Mahayana 
author. According to IX, 47 the vyavrtti ( = first para- 
vrtti, see above, p. SO) whose name is of^QSC consists in 
the perfect manifestation of the thought-entity, in the limit- 
less expansion of the Wayfar.ng body. The nama freed 
from sensuous rupa is manifested in the spacelike jnana- 
sray^ penetrating anywhere at will {cintitarthasamyddhi is 
explained in the bh. by gaganagarbho bhavati, gatirupa 
by yathestagemandd dkdsikarandc ca). This realization 
is an event of samadhi, as is evidenced by XVIII, 60cd : 
^s a “Return to limitlessness “ (ameyapardvrtti) this eleva- 
tion to the anasravadh^u is the attainment of limitless 
vibhutd in the coalei^ence with the pure asraya of the 
Buddhas (IX, 48); the buddhanam amaldsraya, inter- 
preted. by the bh. as buddhanam andsravadhdtu^^\ is 


The conception of the anasravadhatu thus obviously 
reiterates the proto-Biiddhistic conception of the contingent 
dharmaJhatu (~ andsraoqdharmasarntdna), the sphere of dham- 
masamhhoga (see above, p. 62, 163ff.). The two asraya- 
paravrttis forming the lower and upper limits of the anasrava- 
dhatu are anticipated in the two upasanas, issuing respectively 
in srotaapatti and bsdhi (above, p. 103f.). 

Hiuan-Tsang seems to have misunderstood the intri- 
cate wording of the conception formulated in the last couple 
of stanzas of the Trimsika, whose exact sense is very definitely 
but not all too explicitely rendered in Sthiramati’s bhasya. 
The stanzeis of the MSA. provide us with useful supple- 
mentary evidence. TTie couple of stanzas Trims. 29-30 
appears to be correctly rendered as follows: “The asraya- 
para vrtti is twofold owing to the abandonment of (two) 
dausthalyas (29cd; namely: abandonment of the klesavarana 
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obviously the Sambhogakaya, the pure Doctrih^Body, 
that form of Buddhahood which, according to st. 4, con- 
sists of fhe white ( = anasrava) dharmas- or of all the 
dharmas (unified) and ngne of them (singly) — the dhaPtna- 
kaya of the oldest conception, defined by Yasomitra’s 
phrase anasravadharTnasamtano ’ dharmal^aya asraya- 
parivritir va. 

The second and liigher part of the l^dhisattva’s 
career is determined by jhe progressive sublimatx>n of 
dhyana*; on the upek^ stage, which is nirvikcilpa fndna 


- paravrtti of the .^ravakas etc., which realizes only the 
vimul^til^dya — , and abandonment of the jneyavau'ana — paori^- 
vrtti of the Bodhisattvas, realizing the Buddha’s Dharma- 
kaya) : that one (asaa) is a cittaless tinupalambha, wKereas 
this one (iat) is a jnana lokattara* (abV; that one (asau), 
inco^oscible (as the citta is no more, cf. a), propitious and 
steady, .the blissful vimuktikoya (of the ^ravakas), coincides 
with the anasravadhatu (as realized by the Bodhisattvas) (30abc). 
(whereas) this one (ayarn: the one .of the second paravrtti 
which implies abandonment of the jneyavaranaj not cittaless. 
but realized as nirvikalpa lol^otiara jnana) is the Mahamuni s 
Body called Dharma” (30d). , * 

In interpreting * the anasravadh&tu as the transcendent 
.Dharmadhatu Hiuan-Tsang misses t^e point, as can also be 
seen from the MSA. stanzas: in the Dharmadhatu no l^riyas 
can take place; moreover, from the bha^ya to 51 it appears 
that the anasravadhatu is the sphere proper to the Bodhisat- 
tvas. According to XI, 44 bh, *the anasravadhatu constitutes 
the assaya of the Bodhisattvas as well as that ^of the $ravaka- 
arhats and of the Pratyekabuddhas.' 

A perusal of the L-S affords abundant evidence that 
this old Mahayana text considers the anasravadhatu as the 

' It is a more perfect kind jof anupalamhha, implying 
awareness {vidyamanata) of the parinispanna (MSA. 
IX. 78cd, bh.). 
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. * 1 ■- ! . “ : 

(XVIII, 61 hh.==niskQlpanainana VII, 2a, realized in the 
second paravrtti, manaso paraviiti IX, 41-42^^), he attains 
the supreme perfection of power, i.e. bodhi. 

Thus the Bodhisattva-career is structurally antici- 
pated in the old triadic scheme of the disciple’s progress 
to bodhi along the path of the dhyanic ascension. The 
only substantial difference between these two closely 
related ideologies, the proto-Buddhistic and the Maha- 
yanic, concerning the basic structure of the Career, con- 
sists chiefly in the fact that the primitive Wayfarer was 
expected “not to linger” in the arupa (Itiv., see above, 
p. 109) — in the Mahayanic anasravadhatu — , but to pro- 
ceed forthwith to the nirodhadh^u conceived as Bodhi 
= Nirvana, whereas the Bodhisattva deliberately “lin- 
gers”. This diflFeience is in its final analysis due to the 
one great innovation of Mahayana Buddhism; only 
faint and indefinite foreshadowings of the hetero-soteric 


intermediary sphere in which the ascension towards the 
Pharmakaya takes place. See e.g. p. 134: yadd ieadm^ 
tnahdmate , aarvadosavdsandh prahind hhaoanti dharmanairdt' 
mydvabodhdt tadd te vasanadosasamddhimaddbhdvdd andarct- 
vadhdtau pratibudhyante ; (and now only are they able to 
progress towards the Dharmakaya:) punar apt lokottardndara- 
vadhdtuparydpanndn aambhdrdn s paripurydcintyadharmor 
J^dyavaaavartitdm pratilapayante. The anasravadhatu is 
attained along with the eighth bhumi, the stage of the first 
asrayapzuravrtti. on whose level the Sravaka’s career is 
achieved in nirvana, while the Bodhisattva’s career continues: 
ato na parinirvdnti^ irdvakapratyekahuddhda tu samddhf- 
sukhendpahriyante, cAaa t^adm taira. parinirvdnabuddhir 
bhavati. . . 

The twofold paravrtti (1, of indriy arupa and 2, of ciita) 
is referred to in MSA. IX, 41-42' by the terms paficendriya-) 
pardvrtii and manaao p>ardOrtti; the second results in nir- 
vikalpa-jnana. 
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ideal can at best be tracv*.d in the extant * evidence of 
proto-Buddhistic thought. 

Not only the psychological scheme of the career was 
fully anticipated, but also the connection of its two oiain 
landmarks with the two original Buddhakayas (cf. supra, 
p. 1 67f .). The vyavrtti was represented by the srotaapatti, 
in which the samsarasrotas of the asravas originating from 
the miccha panihita citta (later designated as vijnanasroias 
or sarntdna) was turned into the anasrava srotas {anasrava- 
dharma-sarntdna). Into th*e actualization of the Dharma 
by the samma panihita citta. Regenerated *to partake in 
the Buddha’s upward-leading dhartna\dyas the disciple 
obtained the manomayakaya of the anagamin, the 
urdhvasrotas, the akanisthaga; the conception of thia 
transfiguration preluded to the Mahayanic conception of 
the first asrayaparavitti as accession tb the plane of the 
Sambhogakaya, whereas the disciple’s second trans- 
figuration, his bodhi in which he was censed to attain 
consubstantiality with the Buddha’s amrta-body, anti- 
cipated the conception of the second asrayaparavrtti 
whereby the Bodhisattva * is consubstantiated with the 
transcendent Dharmakaya. 

Still, as many centuries had elapsed between the 
disappearance of this conception from the dogmatic sur- 
face of Buddhistic doctrine and its reappearance in the 
Yogacara theory, it would be — to say the least — hazardous 
to consider the latter as an amplified doctrinal reiteration 
or reinstatement of the half-forgotten ideology of primitive 
Buddhism, eclipsed by early dogmatic revisions. But 
the more natural explanation is pointed out by the evi- 
dence of our survey, concerning the native ground of the 
ever recurrent triadic scheme which underlies these two 
historically distant ideological climaxes as well as so 
many other characteristic doctrinal items of Buddhism, 
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TRIADIC SCHEME OF VOGA-PROCESS 


both ip Hs Earliest strata and .in its Mahayanic revival — 
and not of Buddhism alone. In fact, the constant and 
explicit references of the Yogacara texts to the three 
main stages marking the psychic ascent from common 
consciousness to alhconsciousness, as disclosing the 
essence of the three kayas, make it obvious that the newly 
formulated theory is but a new reading of psychological 
data — Wonging, not to any^ half -extinct dogmatic tradi- 
tion, but to the living tradition of yoga. Uninterruptedly 
active along the unbroken line .of Indian speculation des- 
cending from the Rgveda to the Mahayana as a broad 
surface-stream in the most productive periods, as a power- 
ful underground current when engulfed under the 
dogmatic accretions of materials accumulated in its 
course , the Yoga-movement is constantly accompanied 
by the fundamental * structural scheme of nama-rupay 
underlying the various and complex soteriological con- 
structions of its successive systems. This psychic, cli- 
max of three modes of experience, translated into 
an existential climax of three modes of reality, is the 
mould in which the trikaya doctrine has been recast into 
its final shape, which is organic notwithstanding its 
syncretistic genesis. And this accounts for its peculiar 
ideological criterion. Only thus is it in fact explainable 
that the Nirm^akaya^was co-ordinated with the nama- 
rupa-plcoie of individual sensuous experience, on account 
of its being perceived m manifold individual shapes by 
the adepts of the teaching of substantial dharmas and 
of individual, deliverance ; while the original domain of 
the Doctrine-Body, the “unifying * intermediate sphere of 
the dhyanic process, was reserved to the Sambhogakaya, 
the progressively realized functional unity of all the 
Buddhas — who are one in the spatial coincidence of their 
unsensuous cosmic personifications of the Doctrine and 
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in the temporal continuity of its perenijial kr^ya, but mani- 
fold owing to the dynam*ic diversificatien of the nama, 
to the various formulations of its identical* essence ; the 
Sambhogakaya being the entity instituting the progress 
to sambodhi through ijhe age-long “service to the many 
beings*’, i.e. through the elevating absorption of the 
multiplicity into the unity of the Doctrine. And that the 
ultimate fulfilment of that yogic process of unification, 
the attainment of all-donsdousness in Bodhi, is conceived 
as the return to the transcendent plane of the primordial 
and eternal unity, to the Dharmakaya, in which no dis- 
tinction whatsoever obtains between ^he unuttered 
archetypal Dharma and the own Form* (svarupa) of 
the unmanifest Mahapurusa Tathagata : where the one 
Nama coincides with the one Rupa. • 
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Notions repretented by several synonymous terms are referred to under the 
English renderings of the former, the terms l>cing cited in brackets alongside with 
the respective groups of passages, ^nder English headings also are sun^eyed the 
component elements of principal ideologies, and are classified according to import 
and aspeot in the same way as the notions ap[)eai#ng under their covering Ski. and 
Pali terms. Partial synonymity, parallelism, or close and constant interrelation are 
indicate by cross-references {“cf.v.'', “cf.vv."). To correlated opposites this pro- 
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passages being seldom repeated under the comprehensive survey-headings, some of 
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Current abbreviations: q.v., <j.v.v., q.s.v., q.s.vv., quaere vocem, 

quaere v(}ces, quaere <iuh voce, quaere suh vocibus, quaere eadem sub voce ; 
cf.v., cf.vv., cf.s.v., cf.e.s.v., — cow/ey vocein, confer voces, confer sub ^voce, 
confer eadem sub voce; cetera; id. = idem; Up., Ups. - Upanishadic, Upa- 

nifehads ; Bsm., Bst. “ Buddhism, Buddhist; canon .= canonical ; orig. = original ; 
inf. inferior ; sup. = superior ; transc. -transcendent ; pot. - potential ; imrn. = imma- 
nent ; cosm. = cosmic ; cosmog. = cosmogonic ,• psych. = psychic ; sot. -soteric ; coiisc. 
= consciousness. 

To avoiS splitting ^lie index the order of the Latin al])habet has been adopted. 


A 

abhijnds 88, 94n.53. I2'3n.2i 
acosmism. 38f., 66f. 

cf. V. Identity (absolute) 
adhydt^ma i83n.69 

°yoga 52 

cf. vv. svabhdva, consciobsness 
Aditi 3&n.4, 32 

cf. vv. Virdj, Vac, Ocean 
^ahamkdra 44,, 86 

* cf. vv. cakras, gunas, conscious- 
ness (self-) 
aiSvarya 50, 179 

cf. vv. Uvara, Purusa (cosmic), 
kramamukti , , trtiya 
ajndna q.v. avidyd 
ajndtdvtndriya 115 


akanistjia 149, 154, 156, 

^ga i64f.j 187 

cf. vv. arupa, rupadhdtu (canon.), 
cosmos (summit of — ), 
• 1st dsrayapardvriti 
aksartt 14, 37 ; 39 ; 95 
( = Om q.v.) 

amrta (Inyuortal, °ity, plane or 
sphere of 3!., 7f., 9, lof., 12 
f., 14, (16), 17^., 19, (21, 23, 
27), 29!.. 32; (33: imma- 
nent), (36) ; (=^satya) 38 ; 
39&n.26 ; 40, 46, (50, 63, 
68f., 91, 98), {°dhdtu) 109, 
HI, 115, 130, 154 ; 172, 174, 
(177), 189. 

Cf. w. diman, Nirvana, 
dnanda, nirodha, con- 
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sciousness (transc. all-), 
Taihata, sat. Vac (un- 
» littered) 

— -essence in contingency 6f., 9 
f., 130.24, *31^., 113, r33f.& 

n.35 ; 

• cf. vv. dharma (soferic), 
Doctrine 

""kdya 109, III, 114, 130, 154, 
165, 167, 187 ; cf. vv. 
kdyas,, ko§as i 

andgamya. 102, 104 
andgdmin q.s.v. phalas 
andsrava 60, 77, (96), i75&n.57 
— cetovimukti 104, I2I ; 
cf. V. vimukti 

^dharmas, 120, 127 (three), 

« 135^*39' 164, 185, Cf. v. 

unification 

° dharmasamtdna 62; 80, (93), 
i84n.7i, 185, 187 ‘ 

^dhdtu y6i., (ama- 

Iddh"^) 160, 1640.37, i83f. 
&a.7i, i85f.&n.72. Cf. vv. 
dharmadhatu (sot.), arupa 
(-sphere) 

ai\dtman q.v. nairdtmya 
andvrtti (27), 177 ; cf. vv. phalas, 
avaivartika, pardvrtti, subli- 
mation 

° dharma I05&n.i3 ; ( — and- 
gdmiphala) laz&n.y 
Androgyne 3f.,*(5), iif.&nn. 20,22, 
19, ‘21, 23, 33, 37, 51, 95 
anna 36 ; (dhdra) .152 ; °maya (P. 
dmisa) q.s.vv. rupa (sen- 
suous), Tathdgata’s rupa- 
kdya ; cf. vv. koias, atta- 
patildhhas s.v. skandhas 
anrta 29!., 41, 76n.i8, 83f.ftn,35, 

mi- ' 

cf. VV. ndmarupa, ^satya 


'an-fta^amrta 32 

antarahhdva 114, cf. y. (pratisamdhi) 
^ vijhdna 

anutpada 59, 170 
°panna 32 
anutpddajhdna 127 
apocatastasis ir, 14, 20, 23f., 25, 27, 
29» 32, 37f.-.i29, 189 
cf. vv. enlightenment, descent & 
ascent, pardvrtti 

apratibuddha (abuddha) 86, 1820.69 
°td 960.54 

*arhat q.s.v. phalas 
arupa (7), 10, iif.&n.20; 19; (amurta) 
igf., 27L, 31, 33, 39, 

53, 6in.9, 960.54, 172, 174 : 
20 ( — ndma, dkdsa), 350.24 
(cidrupa): 40810.26, (46), 57, 
(64), 69, (72n.io), (840.36), 
96, io8f., ii3f., 132, 1410.6, 
1430.10, 160 (adeha), (162!.) 
°in 1080.3, 133 

— -sphere (8ff.), 2Q, 28, 29f., 350. 
24, 38, 40, 47, 49f., 53. 58. 
60, 62, 630.14, 46&n.i5, 66n. 
16, 68, 73, 76, gi, 84!. ( = sp- 
here of ndma), 88 (manasi 
sthdna), 90, 94f.: (precanon.) 
97 ff., 100, i05f., 109, HI, 
ii4f., T30, 1430.10, 146, 147, 
151 (sandhya sthdna), 152, 
153 (trtiya sthdna), 156, 
1570.26, I58f., 1600,31, 163 
f., 166, i8of,, 181 (cittasya 
dhdtu), 182850.69, {-and-^ 
sravadhdtu) 18682:0.72 ; 188 
°dhdtu (canon.) q.s.v. drupya- 
dh^ 

Cf. vv. dharma (sot.). Doctrine, ma- 
nomaya, dkdsa, andsrava 
°dhydnas q.s.v. dhydna 
asabda q.s.y tabda 
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asamskrta 58ff.&nn.6, 7 ; 64f.11. 15 ; 

(^ah) 107 ; I 35 n .39 , 

ascent q.vv. descent Sc ascent, pard- 
vrtti, sublimation, srotas 
assimilation (to s^iteric & progressively 
to transcendent reality) 49!., 
74, 8411.35, 92, I 03 f., in, 
■i57&n.27, 168 
cf. vv, enlightenment 
(process of — ), dhydna, 
updsana 

asti — ndsii 52f.n.5, 144 ; cf. v. avyd- 
krta . 

asti ca nasti ca 89 
aupapdduka 105, 1420.9 
autonomy q.v. svaiantra 
avaivartika 8i&n.3i ; cf. vv. phalas, 
Way, sublimation, pardvrtti, 
andvrtti ^ 

avidyd 27, 48, 55, 62, 9T&n.5i, 92, 
112, 161 {-ajndna) 

^dhdiu q.s.v. ndmarUpa (sphere 
of-) 

avijnapti q.s.v. orientation 
dvikalpa (14), 350.24, 47, 135 ; 

i6^{-jmna-mdrga) , 165, 185 
f. ; 166, 1750.57 (akaipa). 
Cet. q.s.v. jndna^: cf. vv. 
sdksin, upeksd 

aviniPaiadKamma I02&n.7, i03f.^ Cf. 
vv. andvrtti, andgdmin s.v. 
phalas, avaivartika, Way, 

• sublimation 

avyakta 87, Sqf. Param'a — 24. Cf. 
V. trahman 

avydkrta 7011.4, 154. Cf. v. asti — 
nasti 

A 

dkdsa 20 (sheer ndma, sphere of) ; 
29, 33 (brahftmn), 45 ; 5gn. 


7, 60, 640.14, 90, 95, 97, 
(""^tma) %io%^ ^3if-» 
nn. 30-31, 160, 162, 184 
°dhdiu 20, .30, 650.15, 159, 184. 
Cf. vv. dhdtm, arupa 
(-sphere), drupya 
hrddkdsa (6), 2of., 28&n.r8, 29f., 
34 ; 36 ; 44f., 46, 63f.n.i4,. 
83f., 840.35, 900.48, 95, 
(131), 132, 133, I72f. Cf. vv. 
vijhdna, cakrds 

dlaya (Up.) 46 ; °vijhdfyi 7§f., 760. 
18, 77&n.22, 78f.^ 81, 83!., 
85, 87&rt.42, 91, I34f., 136, 
159, 161, 163, 1730.51, 178 
n.62, i8of. 

lower and higher — 46, 77, 84f. 
Cf. vv. consciousness, 
vijhdna, citta, {hrd)dkdsa 
ananda 18, 32f., 39, 46, 84 ; (°maya 
dtman) 35, 37, 133 
potential — 32, cf. v. dtman (poten- 
tial) 

Cf. vv. ' consciousness 
(transc. all-), dtman, 
amrta, ektbhdva, Andro- 
gyne 

drupya-dhdtu (canon.) *57, 76, 97f., 
99/., ioin.6, io5f., ii6f., 
128, 165, 180 . 
dyaianas of — 1430.10, 156 
dkasdnantya,^ 60 
vijhdndnantya"^ Jbo 
akihcdnya° ioon.5 
naivasamjhdndsarnjhd° lOon. 
5, ioin.6 

samjhaveditanirbdha ioof.n.6, 
no, 118 ; cf. vv. niro- 
dha, sdksin 

Cf. V. dhydna (drupya-'^s) 
dry a 78, ioin.6, 115, 181 (Bodhi- 
sattva) 
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^dharma 136, cf. v. tathdgata- 
garbha 9 

""mdrga qrs.v. Way 
""saiyas q.v. satyas, four, s.v. 
satya 

'^skandjias 115, I 26 f. 

Cf. vv. orientation, sublimation, 
vyavaddna, nivrtti. Way 
dsraya 46, ybf,, yyn.22, 8o,*84f., 
87n.42, (plural & one) i8in. 
67, i85n.72 

^pardVfUt s.v. pardvrtti 
Pardvrttydhaya: inf. go, (112, 

• 164), i8of. 

sup. 91, (in, 165) 
sarvatraga° 77, 180 ; cf. vv. omni- 
presence, body (cosmic 
consc.-) 

citta^ 77n.24. cf. v. manomayar 
kdya. 

Cf. vv. ndmampa (indiv.), arupa, 
dlaya 

dsfava{^) 104, in, 187 

°dharmas r35n.39; cf. s.v, dhar- 
mas 

sa° I75&n.57 ; cf: v. andsrava 
dvctrana q.^^ veil 

dtman i5f,, 19, 20/., 24f., 20, 34, 
35f., 41, 66f., 69, 7on.4, 84 
n.35, 85f., 88, go, 95 ; 
(sphere of — ) 27, 69, i3of. ; 
131, i 32£., 153, 163, i73f., 
177, 179, i82f.n.69 
immanent — 15, 86, 179 
potential — 18, 26, 30, (49), 83f., 
I32f., 134, 135, 137, 177, 183 
n.Gg" 

mahdn — 96n.54 

— as saviour god 40, cf. v. Pu- 
rusa (sot.) 

four pddas of — 34. Cf . v. smrtyu- 
pasthdnas 


atia-patilahhas q.s.v. skandhas 
(three) • 

Cf. vv. Puru§a (transc.), Vac 
(transc.), amrta. Nirvana, 
Androgyny, consciousness 
(transc. all-), brahman 
(transc.) 

B 

bhaiti q.s.v, love (soteric) 
bhavdgra 97, ioof.n.6, 1640.37 
(bhutakoti) , 

^ga 164 

Cf. vv. cosmos (summit 
of — ), totality (cosm.), 
akanistha, arupa, dru- 
Pya 

bhoga (upa°) 115, (sam'') 1470.18, 
161, 163 ; (mahdydnopa° ) 
1480.18 

dhammasambhoga 14711.18, 163, 
1840.71 

svasam^ 1470.18, 150 
parasam° 1470.18 
bhoktr 130.23, i6t, 163 
bhogya 161, 163 

Cf. vv. participation, assimilation 
bhumis: first 810.31 

eighth 80, 1860.72 
suddhddhydsaya° 80 
pramuditd 78, (80) 

Cf. V. Way (stages 'of — ) 
bhuidtman 87. Cf. v. ksetrajha 
blja 340.24, 75, 760.18* 77, 780.25, 
85&n.39, 86, 136, 163 
bird, (°s), 7, 8f:, ion. 19, I2&n.23, 
44 

Cf. vv. light (-rays), Skam- 
bha, manas (divine & 
mortal) 

bodhi q.v. en'ightenment 
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Bodhisattva 7711.23, 78, 8of., 8if.n.3i, 
94n.53» i35» I47&n.i8^, 
149, 152, 166, (180), 181 
&n.6y, (dharmakdya^) 
n.(>6, 18311.69, i85&n. 
72, i86f. 

°ydna q.s.v. Way * 
career of — 184!., i86f. Cf. e.s.v. 
bodhyangas 112, iigf. 
body : of gross elements 15, 29, . . . 
92, 95, ti8, 120, 134,' 142,* 
149, 177 ; cf. V. rupa (sen- 
suous). Contemplation on — 
q.v. smrtyupasthdna, ist 
unsensuous: (yogdgnimaya 

sanra) lyi., 20. 50, 134 ; 
( pranasarira} 39, 95, 108 ; 
(dkasasanta) 33: (a'sanra) 
19, 95 ; ,(nirdsraya linga) 
46 ; (amurta rupa) 98, 132 
(etc., q.s.v. rupa, muria & 
• amurta) ; (drupya, vijhd- 
na)naya) (610.9), 1^3' 

133, 14311.10, 177 ; (of 
nirmdna, Up.) 151, I53»; 
^manomaya) q. e.s.v. (ru- 
pa, kdya) 

cosmic consciousno6S-body : 6 
&n.i2, I2n.24 (tanu), 14, 
'i6f., 19, 29. 31 ; (kdlavati 
Sc lokavati tanu) 34, 43f. ; 
50. 53^ 54 tanu), 55, 
840.36, 93&n.52, 94f., 

139, I5i&n.22, 153, J57 
&nn.26, 27, 28 ; 158, 160, 
i62f., t66, i8of., 184, 

i88f. Cf. vv. omnipre- 
sence, totality, unification 
three cosmic (& microcosmic) 
bodies 350.24, 47 ; (triune 
c.b.) 25f., 42, 47, 173 
four bodies o'*! tuny a 350.24 


five b. (kosas) 35f.,'37f. Cf. 

• V. koms , ^ 
seven b. : 340.24 
transceiKient all-consciousness- 
body, q.s.vv. amrtakdya, 
nirodha^ , nirvdi^a°, dhar- 
ma° , prajhd° ;cf. vv. con- 
sciousness (transc. all-), 
ananda, dtman, Andro- 

Cf. vv. kosa^j skandhas, kdyas 
brahman 21 etc. pas.sim» 

transcendent — 17, 21, 24, 27, 
32f., *36, 38, 69, 7of.&n.5, 
86, 88, 95, 133, 174 
cosmogonic — 250.15, 26f., 29!, 
39, 41 ; ("lower") 48 

(sakii), 55, 96. fcf. V. 
, ^ (pravrttilaksana)dharma 
soteric — 27, 30, 36f., 39, 41; 
("higher") 40, 47, 48 

(Ukti), 49, 53f., 55, 88, 
900.48, 9if., 94f,, 95f., 
139, i6if., 1790.63, 1820. 
69 

Cf. vv. dharma (sot.), 
vidyd. Doctrine, {niMti- 
laksana) dharma, satya 
(sot.), ^elu, Vac (sot.) 
contingent, microcosmic — 2if.& 
^ 11.7, 23 (Kundalini) , 27, 29 
(hrddkdsa), (its twofold 
potentiality) 30 ; 32, 37!., 
39, 108, 133, I73f. Cf. w. 
satya (four aspects of — ), 
Vac (uttered) 

two forpis of — 42, 44, cf. V. rupa 
(muria & amurta) 
three stages of — 33 
five stages of — 35 
four aspects of — q.V. satya (4 
asp.) 
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hrahmaloka:ix2imcendmi 24, 36, 
3914.26 ; q.vv. amr- 
ta, dhdtu (fourth) 
summit of cosmos 
30, 40, 92/., 166. Cf. 
vv. cosmos (summit 
of — ), dharmaja 
heart-® 30, (37, 39), 
83, 173 (hr^ma- 

pura) 

brahmabhdifa (°bhuya) 54 
br ahmavidy a q.s.vv. vidyd, jndm, 
knowledge (sot.), Doctrine 
brahmacakra 71 ‘ 
brahmakdya 71, 92; cf. v. dharma- 
kdya 

brahmanirvdna q.s.v. Nirvana 
Brahmhn 38, 93&n.52 
brahmarandhra (18), 23, 46 cf. v. 
cakras 

brahmavihdras 85, 93f.&.n53 
Buddha q.v. Tathdgata 
buddha (Up.) 88, 96n.54, i83n.69 ; 
(orig, import of term in Bsm.) 
104, III 

buddhatva, ^td 127 (three 

jddnas, id. & five dhar- 
mas); 146, 156, I58ff.,j64, 
(170); (Up.) 18311.69; 185; 
cf,.vv, iathatd, enlighten- 
ment, kdyas (Buddha -^) : 
SambhQga° , Dharma'' 
buddhi 44, 86,^88 ; (subhd) 53, 96; 
1410.6 ; i82f.n.69. Cf. vv. 
citta, vijhand 
stages of 88, 1820.69 

1. phenomenic perception 88, 

i82f.n.69 

2. noumenic perception 88, 89, 

179, 1820.69 

3. ecstatic (dtman) perception 

88 


Cf. w. svabhdva, pardvftti 
hudhyamdna 960.54, i82f.n.69 
Cf. vv. ksetrajha, enlightenment 
(process of — ) 

C 

caitta% I3if. 
cakras 

three + brahmarandhra : 22&n.ii, 

23. 33. 153 : (Wdhdtus) 22 ; 
3rd: (io&n.i6), 23 ; 2nd: 

18, 2of., 23, 28ff. ; 1st: 

22, 23 

(four - — 33) 

(five - — 37 f.) 

six - — 340.24 

Cf. vv. gunas, dhdtus, conscious- 
ness (|tages of — ), kosas, 
inward-upward progression 

caksus 19 

three : ^ 

divya° 95, il^f., 144, 1570. 
27, —dharma° 114&0. 
10, 1600.31 
prajm° ii^f. * 
mdmsa'' 114, 1600.31 
cdksmah purusah ion. 16, I7f.n.5, 

19. Cf. vv,. purusa (ru- 
pa-^), prana 

causality q.s.v. karman, pratitya-sam- 
utpada, pravrtti 

cetand 1070.1, 131. Cf. v. safnSkdrdh 
cetovdsitd 1730.52 

citta 46 ; 79, 84!., 87n*.42, 88, 91; 
{—samjhd) iiqt., 1660.44, 
I7i&n.46‘, 181, 1820.69 
Cf. vv. vijhdna, buddhi, 
manas 

— visuddKa ( — sattva y®, buddhi 

v°d) 48, 53, 85, 96 

— samyal^'iranihita 62, 76n.i8, 
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79, 85f., (88ff.), 

149, (179, Up.), 187 

— upaklista 58!., 63 

— mithydpranihita 7611.18, 79, 85, 

(88), 113. 187 

• Cf. vv. descent & ascent, 
orientation, vyavaddua 

— prabhdsvara 58, 62!., 68, 85, 

I13 

Cf. vv. vijndna (transc.), 
consciousness (transc* all-)» 

— adiiuddha 59, 63, 85, 113 

— ’s aikarasya 135 • 

""kdya (6in.9), 120, 125, 130. Id. 

manomayak"^ j ndmak^ 
""mdtraltd) 152, (175), i8of. 

°vdda i4of.n.5, 147, (pre- 
can.) 148, 169 ; (in 
Yogacara) 150, t8o 
Cf. vijndnavdda 
^sya citte sthdna, q.v. ndmni sthd- 
na 

acitta 46, i85n.72 ; cf. vv. aprdna, 
avijndna • 

.cognition, modes of — q.s.vv. subject- 
ol\j. exp., ekihhdva, consci- 
ousness 
consciousness : 

essence of the real (4f., 26f., 29), 63 
• f., *650. 16, 82, 870.42, 148, 
158, 1820.69 ; cf. vi- 
jndna(vdda) , ciUa(mdtra- 
td), dharma{s), adhydtma, 
svabhdva{s) • 

common,* waking, discriminating — 
5, 13, 22, 30, 34, 75, 90, 
91, 151, (158), 161, (168), 
I73f., 176, (1820.69), 188. 
Cf. vv. vikalpa, subject- 
obj. experience, ndmarupa 
(sphere of — ), citta (mi- 
thydpranihjfa) 


pluri- — 22&n.ii, (6of.n.9), 150!., 

, I52f.,^ 160, (163) ; cf. vv. 
iddhi, dreabi, personality 
(pluri-) 

unsensudus, concentrated — I3f., 
I7f.n.5, 46, 151, i76ff. 

self 18, 22f.&n,ii, 2*6&n.i6, 28, 

31 (aham), 48, 8if., 92, 
131. Cf. vv. avidyd, aham- 
kdra, ndmarupa (sphere 
of — ), vijndna(maya pu- 
rusa )' 

cosmic — 14, i5f., 26,^29, 48, 53f., 
85^ 93 ^ 153. i 58 f., i6if., 
178, 1810.67, 188. Cf. vv. 
omnipresence, body (of 
cosmic consc.), unification 
soteric — 14, 17, 48, 53f^., 156, 
164, 176, 188. Cf. vv. 
knowledge, (“higher") 
brahman, dhydna, love, 
dharma (sot.) 

transcendent all- — 5f., i6f., l8f., 
23, 28, 48, 51, 54, 58, 
63, 68, 71, 720.8, 74&n.i2, 
75, §2, 85, 95, ii3f., 120, 
133, i6if., (173), 185^1.72, 
i88f. ; (scrrvajhaid) 83, 
136, 1460.16, i6lf. Cf. vv. 
diman, enlightenment, cit- 
ta {prabhdsvara). Nirvana. 
• dharma (°td, — transc.) 
potential i 5 , 23, 28, 82, 137, 
i6t, i 6^, 175, 176, 178. 
Gf. V. dtman (pot.) 
transfiguration of — 49, 55, 113 ; 
cet. q.s.vv. sublimation, 
reversal , assimilation . . . , 
vydvriti, pardvrtti, yoga 
/subtle" — , ekarasaskandha, q.s. 
V. skandhas, cf. v. dlaya- 
vijhdna. 
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three stages of — (22&n.ri), 33!., 
88, 960.54, (98!.), 114!., 
I3i,*i53, 168, 188. Cf. vv. 
buddhi (stages of — ), 
svabhdvas, triads, dhatus 
(three) 

contiligent (gums) 44, 84 
four stages of — 22ff., 34, 41, 153 
Cf. vv. trtiya, tunya, tetrads 
(primary), cakras (three 
-t brahmarandhra ) 

functions q.vv. ft anas, indnyas 

cosmos 

mamfestation^ of — 3f., 7ff., 

14, etc., cf. vv. namarupa 
(cosm,), light (cosm.) 
structure of — 7, 10, iiim.19, 
20, 130.24, 20, 22, 23f., 
29, 34, 50... ret. cf. s.v. 
dhatus ' ' 

.summit of — 50.7, 7, 12, 14,' 
23i 390.26, 40, 610.9, 92f., 
1000.6, i64&n,37, 1820. 
69., Cf. vv. akanistha, 
hrahmaloka (cosm.)> nai- 
vasamjhdndsamjhaydtana 
s.v. druPyadhdtu (canon.); 
hizodha, totality, rta, bha~ 
vdgra 

current, stream 61, 81, 92, io4&n.io, 
165, ‘ i78&n.62, 187, q.vv. 
namarupa (indiv.\ samtdna 
(vijhdna"^, anasravadhar- 
ma°) ; cf. vv. descent & 
ascent, samsqra. Way, dhar~ 
ma (sot.) 

D 

descent and ascent (psychic & cosmic) 
4, 50.7, 7, 9f., I3f.&n.25, 
14, 18, 2of., 24, 3of., 36!., 


43 f., 48, 71, 770.23. 79. 81. 
8411.35, 89!., ^if., 95f., io2f„ 
113, 129!,, 132, 134, i58f. 
Cf. vv. orientation, sublima- 
tion, pardvrtti, citta [samyak- 
& mithydpranihita) , Pravrtti, 
r nivrtti, apocatastasis 
— , soteric 7, 9, 14, 74!, 9if., 

141 

desire q.v. kdma 
dharma 

transcendent, one: 4f., 8f.&n. 
15, II, 120 .*20 ; (46), 51/., 
55, Nirvana) 6if., 63, 
65, 67, 68, 7of.&n.5, 72!. 
(unuttered Doctrine), 74, 
78, 8if., 94, T04, 1480. 18, 
(159), 189 ; (Dharmatd) 
73f., ^;6&n.20, i39f., I4if. 
Cf. vv. Nirvana, amrta, 
dtman 

soteric: 7, 9, rpff.&nn.i9,20 ; 
71. 73. 75. 79. 81& 
n.29, 900.49, 9if., 94, 103 
106, 109, 115, 139, 148, 
158!., 163, 165, 185, 1871. 
Cf. vv. vidyd, brahman 
'(sot.). Doctrine, know- 
ledge (sot.)', satya (sot.), 
manas (divine), unification 
""cakra 71, 810.31 
dharmas (pi. °dni, ^dh) 8, I3n.24, 
32 ; (prthag^) 42, 46, 51, 
55 ; 65/., 6s&n.i6, 72. 78, 
8if., 85, 870.42, 910.51 ; 
(aikarasya of — ) 1350.39; 
(precan. & canon, theory 
of _ ) 148 ; 158, 169, 171 
n.46, 188. Cf. vv. ndmdni, 
differentiation 

— of .Teaching 72, cet, q.s. 



INDEX 


199 


V. Doctrine 

andsrava-''s iigf. ; (three) 
127*; (iukla-°^) 164 ; 
185 ; q.s.v. andsrava 
-duality 44; cf. vv. dvaya, 
subj.-ohj. exp. 

°nairdtmya q.s.v. nairdtm^a 

pravrttilaksanadharma 55, 88f. 90, 
176, 178 

nivrttilaksanadharma 55, 88f., 90 
ff., 176, 179 

dharmya 52ff., 55. Cf. ndmarupa 
(sphere of) 

dharma-rupa rhmommm (& ndma- 
rupa) 56-60 ; later import 
64 

dharmakdya (transc.) q.s.v. kdya^ 
Buddha-^) : (imman.) q. 
e.s.v, &S.V. Doctrine (-bo- 
dy); three/ dharmakdyas 

155 

dharmadhdtu q.s.v. dhdius 
°cdksus q.s.v, caksus 
°jMnahsdnti q.s.v. Doctrine 
°gati (lokottard) 78, cf. v. 
Way 

dharmaja, ^nirmita 92, 139, (1570. 
27), 167, (187) 

°nirjdta i6on.3i ; ef. ckaja 
9, 'iin.20, prathamaja 
\tasya ${., (12), 17, 31, 
bhutakotiprabhdvita ta~ 
thdgatakdya 1640.37. 
Cf. vv. totality, cosmos 
(summit of — ), assimi- 
lation 

dharmaskandhas (three) 115, cet. 
s.v. skant^has] cf. v, tathd- 
gataskandhas 

dharmatd q.s.vv. dharma (transc.), 
( dharma- ) dhdtu (transc.) 
dhdman (hypercosmic) 8, 90.15, 53. 


Cf. vv. light (transc.), dhar- 
ma (transc.), amrta, Nir- 
vdnA. * ^ ^ 

7f-. 18, 42. Cf.' vv. light 
(cosm,), ’ tejas, dharmas, 
differentiation 

and rupas, binomiura, 7, cf. 
vv. ndma-rupa, binomium, 

, dharma-rupa, binomium 
dhdtus, loka^, spheres of existence 4, 
1300.24,25; 20. 83, 1280.23 
three (2. & 3rd) (20), 27, 
33, 52f., 60, *98f., 100, 
109, i62f., 168. Cf. v. 
triad 

four (3 & 4th) 22f., 24&n. 

13- 25. 31. 33 f-. 4 if-. 
43, 44, 60, 69, 97f., 59f., 
ii6ff., 1210.19, i3of., 

. 149, 153, ;56. Cf. vv, 
traHokya, tetrads, vyd- 
hrtis 

from three to four 99, 116, 
I25&n.24 

five 35f., 1280.28, (contin- 
gent) I3if. Cf. V. pentad 
six 57, ’60, 63t, 97 > 

(3x2 I in. 20). Cf. V. 

hexad 

sixth 129 

seven 341.0.24. Cf. v. 
^ heptad 

dharmadhdtu (two °s) 60, 6if. 

transcendent:. 62, 73, 82, 
97, 179. Cf. vv. dharma 
(transc.), Nirvana, amr- 
ta 

immanent: 60, 62, 65f.n. 
16, 68, 93, 107, 158, 
160, 165, 1840.71. Cf. 
vv. dharma (sot.), 
arupa, andsrava. Way 


2 
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— °jakaya i4on.4. Cf. v. 

dharmaja s.v. dhar- 

. tma • 

0 * 

dhar’madhdtu (canon.) 64 
rupadhdtu q.s.v: ri{pa 
drupyadhdtu q.v. 
kdmadhdtu q.s.v. kdma 
svadhdtu q.s.v. sva° 
dhdtus\\skandhas ii6f., I28ff.&n.28 

\\kdya's> iiyf., i25&n.23, I 28 ff., 

137 

\\cakra^ 22 

vedana°, sanna^, sankhdra* I28n. ^ 
‘ 28 

vijndna° q.s.v. ‘vijndna ; ("dhdtu" 

— dlaya-vijndna) 87n.42 
dhydna 34f.n.24, 49!., 85, 88, goff., 
93n.53, 97f., looff., 106, 109, 

III, II 3 f., 120, I 22 f. 

&n.2i, 124, 126,, i33f.&n^5» 
148, 168, i73n.52, 176, 179, 
i82&n,'69, i83n.7o, 1^5/. 
sphere of ~ ggf., 1040. ii, 118, 123 
n.2i, I25n.23, 148, 165, 
i82&n.69, 188. ^ Cf. V. 

(-sphere) 

formula of — i'i3, 120, i22ff.n.2i, 

‘ ' 125 

body of — 113, I 22 f., I 24 n. 22 , 126 
n.24, cet. cf. S.V. rnano- 
.mayakdya 

rupa-dhydnas 931.0.5^, 97, 99, 100 
f., i©4, 116, 119, 121, 122 
<Sfn.2i, 124, I25f.&nn.‘23, 
24, 165 ^ 

first: 99, 102, 104, 122, 178, 

. 183 

second : 122 

third: 113, I 2 if., I 22 f.n. 2 i, 

125 

1st -3rd: 113, 122, I 23 n. 2 i 

3rd & 4th: 1 13 


fourth.: 9411.53, ioon.4, loin. 
6, 104, 113!., 117, 121, 
I23f.n!2i, I24f., 165, 

185 

drupya-dhydnas: 60, 97, 100, 121, 

125 

first: 60 
second : 60 
third; ioon.5 
fourth: ioon.5, ioin.6 
Cf. V. drupyadhdtu (dyatanas 

of—) 

rupa° + drupya° qyt., ioo&n.4, 
no, 121 . 

dhydnas\\vmoksas 121 
— \\smrtyupasthdnas 122 
differentiation 2f., 4f., yf., 10, I2f., 14, 
I5f., 2i&n.8, 25, 27, 28f., 32, 
37ff., 43 (sakala), 46, 48, 51, 

55. 73. 75- 77. -83. 85,, 

87, 136, 142, 156, i7i&n.46, 
I72f. Cf. vv. vikalpa, pari- 
ndma, unity and multiplicity 
indifferentiation q.v. unification 
dissimilation (& concealment) 4, 5, 
7, 75, 84n.35, 133. Cf. vv. 
veil, assimilation 

Doctrine, soterical 26, 39,^ 49f., 6if., 

• 7iff., 74, 78, 82n.3i, gjj., 
94ff., I03f^ 109, 114, 135, 
I39f., 140 (nirmdna), 141& 
n.7 ; 143, i44f., r47n.i8, 
I48ff., i57n.26, 159, 163, 188 
f. Cf. vv. dharma (sot.), 
brahman (sot.), saiya (sot.), 
knowledge, Vdc (sot.). Way 

— , (worldly & soterical) 55, 90 

— , (levels* of — ), I47ff., 155 
(two Doctrines) r45f., I48ff. 

— -body (54), 700.4, 71, gzff.. 

144 ; (Hmayanic & 
Mahay.) i45f., I47n.i8, 
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I49f. ; 150 ; 151, 155, 156 
&n.24^ 15711.26, i59f.&n. 
31, 163, 181, 185, 188. Cf. 

• vv. body (cosmic consci- 
ousness-), setu, Skambha, 

• Purusa (sot.), unificatjpn, 
assimilation, kdyas (Bud- 
dha-^) 

dharmajndnaksdnti 78 
iream 22, 34&n.24, 41, 151, I53f. 

{ — dvitiya sthdna 153) • 

Cf. vv. consciousness (pluri- ; three 
& four stages of — ), nir- • 
mdnakdya s.v. kdya 
duhkha (130.24), t8. 86, 114 
°satya q.s.v. (drya)saiya^ 
ivaya, dvandva 44, 177, lyqf. Cf. vv. 
subject-object experience, 
consciousness (self-, waking), 
vikalpa ^ 

dyads 

(the contingent and the trans- 
cendent real) *32 etc. 

(Buddhakdyas) 142, 154 * 

dynamism (p.sychic & cosmic) 51-54, ^ 
66, 75, 80, 8in.3i ; (opposite 
aspects of — ) 790.28, 134, 
172, (identical) 153 ; 1410.7, 

’ 177, 1830.69. Cf. vv. descent 
* & afscent, orientation, pra- 
vrtli, nivrtti, reversal, pH- 
vrttilaksanadharma & nivrtti- 
. laksanadharma s.v. dharma 

E 

ecstasy q.vv. egressiqp, consciousness 
(transc. all-), pardvrtti (2nd), 
dnanda, enlightenment (event 
of — ), lightning 

egression ( ut-sthd ; nis-pad ; vi-nir- 
gam ; nir-vd ; Jetc.) 5&n.8, 


II, 14, i5f., 23, 45, 46f., 50 
f., ^i, 134, i74f. Cf. vv. 
cakras, sublinlalion, yoga, 
dhydna, dhdtus, cosmos 
(structure of — , summit 
^ . of-) 

ektbhava (union of principles bf ndma 
& rupa) (ion. 16), i8&n.5, 

• iqff., 23, 28, 34, 37f., 40, 
44, 47, 49, 95. Cf. vv. 
(satyasya) satya^ cakra (2nd, 
s.v. cakra% three dkd- 
sa (hrd°) 

elements ^ * 

four: 68, 1070.1 
five: 36, 630.14, I3if. 
six: 63, 97. Cf. V. dhdtus, 
(six) 

body of — 92, cet. q.s.v. body (of 
’ * gross elements), ruPa (sen- 
• » suous). Cf. vv. skandhas, 

• kdyas, kosas 

elimination 37f., 77&n.23, 104, 119, 
120, I22&n.20, •I3iff., 164, 

• i7of., 178, 183. Cf. vv. ni- 
vrtti, sublimation 

— only III, 133, 1410.7, 143, 

I77f. Cf. .V.* vimukti 
' (without bodhi) 
emanation 20, 25, 32, 39, 89, 129, 
132. Cf. V. pravrUi 
— , ftoteric 8ff., cf. v. dharma 

(sot.) • 

enlightenment * 

(ev«nt of — ) 5f., 9, lof. 
&n.i9, 12, 14, (prati- 
bodha, bodhi, sam- 
bodhi) i6&n.3, 42, 50, 
81, ioon.5, 144, 146, 
1470.18, 150, 155, 161 
{.. 165, (175), 183, 
i84n.7i, 187, r8g. Cf. 
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vv. egression, pard- 
vrtti (2nd) 

(Gotama’s) 740.12,* 
100, ioin.6 . 

— (plane dt entity of — ) 

109, 136, I40f., j6of., 
186. Cf. vv. amrta, 
buddhatva, conscious- 
ness (transc^. all-), 
Dharma (traiisc.), Nir- 
. vdna • 

— . & deliverance (process & 

activity of — ) 7, • 
, iif.&n.20, I3&n. 

25, 14, I7f., 23 
27, 31, 34-37> 
39&n.26, 42, 49f., 
51, 60, 8of., 89f.& 
n.48, 91, 96, lOl, 
150, ' 154. 159^- 

i63ff., 168, 171 

(no process),* 173, 
181, 18211.69, 186 
&n.72, 189. Cf. 
vv. unification, as- 
^ similation, d'hydna, 
yoga, conscious- 
ness (sot. ; trans- 
figuration bf — ) 
two main * stages : 
(kramamuHi) 40, 
50, ff66, 179; q.v. 

** pardvrtti. Cf., v. 
updsana 

three & four stages, 
q.s.v. Way (four 
& five stages 
of — ) 

sambodhayitr 42, 95 
^ambodhipardyana 104 * 

budhyatndna q.v. 

Buddha q.v., & v. Tathdgata 


• bodhiciita ' gi ; cf. v. citta (sum- 
yakpranihita) 

Error 51, 136, 170. Cf. vv. Identity 
(absolute), parikalpita s.v. 
svabhdvas, (three, Bst.) 
e\^lution q.v. pravrtti 
f«cclusion, mutual 

(evolution by — ) 62, i3of. 
(realization & thesis of — ) 66f . , 6 g 
f.&n4, 75, ii3f,, 134, 138; 
(absolute) 140, 1410.7 ; 

154, 167, ibqf., 172, 183 
n.69 


F 

fruition q.v. hhoga (sam°, bhoktr, 
bhogya). Cf. vv. participa- 
tion,’^'imitation, assimilation 
fruit q.s.vv. Tree, phalas 


G 

guide to Immortality; (gopd) i3f., 
(nctr) 39&n.26, (praneir) 
42f., 46 ; teacher (of yoga, 
' inner — ) 14, 49, *53 ; (in 
Ups. & in'Bsm.) 91!., 95!., 

• 162!., 181 ; (Buddha as t.) 

61, I03f., 144 ; 139 (ndya- 
ka), i63&n.35, 167, Cf. vv. 
Burma (sot.), manas (di- 
vine), prajhd (pure), br,ajy 
man (sot.), dharmakaya 
(imm.) s.v. kdyas (Bud- 
dha-''), Doctrine (-body) 
gunas (25), 44ff.&n.5, 84, 86f., 89, 96 
n.54, (162), (1820.69). Cf. 
vv. cakras, skandhas, dhd- 
tu^ 
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H 

heptad 34n.24 (from triad & tetrad) ^ 
hexad (element-layers + transcendent 
sphere) 36 ; saddhdtu (origin 
of — ) 132, cet. q.s.v. dha- 
tus 

m 

I 

iddhi 106, 109, 114, 12311.21, 124, 152, 
1600.31, 181 • 

Identity, absolute (doctrine of — ) 
38f., 51, 67, 7in.4, 153. • 
— , supreme (parama sdmya) 
95. Cf. vv. consciousness 
(transc. all-), Purusa (tran- 
sc.) 

imitation iii, 168. Cf. vv. as.simila- 
tion, enlightenment (process 
of_) ' 

Indha-lndra lyf., 19, 38, 44, 47, 134. 
CJ. vv. prana, orientation, 
ekihhdva 

individuum 15, I7f.&n.5, 19, aif.&nr. 

• 8, 26f., 610.9, 76f., 86f.^ 

i5of., T69, 1710.46, 173, 188; 

( — & cosmos 2if.n.8, etc., 
passim). Cf. vv. ndmarupa 
(individual), skandhas 
individuation cj.s.vv. differentiation, 
vikalpa, dharmas, cotisci-, 
ousness (self-) 

indriyas 171.0.5, 37, 162. Cf. vv. uni- 
fication, consciousness (wak- 

. ing)- 

inversion q.v. reversal 
involution q.v, nivrpi 
inward-upward progression 35, 38, 46, 
(76), I 08 f., II3, II7f., 1220. 
20, I28f., L32 (outward- 

downward) : 137, I46f.n.i8, 
168, i76&n.6o)Cf. vv. kosas, 


kdyas, skandhas, dhdtus, 
orientation, descent & ascent 

I 

Isv^ra (50), 53 (bhagesa), (95f.&)n. 
54, 153, I62f., ift)(&n.43), 
181 

Cf. •vv. aisvarya, Purusa (cosmic, ' 
soteric) 

•j 

-ja : eka'' , prathqma° , q.v. dharma- 
ja s.v. dharma 
aja ii&n.20, 30, (170) 
jalpa, ajalpa q.s.v. sahda 
Jlnas, five; 1280.27, 15^ • 

jiva : (-diman) 25!., 46 (prana) ; 48 
’•f.: 86^ ' 

jhdna* 33, 35, iGif., 180. Cf. v. 
* prajhd (° dim an) 

’^dsraya 180, 184 ; cf. vv. consci- 
ousness (cosm.^, body (cosm. 
• consc.-), omnipresence 
nirvikalpa lokgttara jhdna 1750.57, 
i85f.&n.72. ’Cf. V. qvi- 
kalpa 

ddarsa-° i8if.&n.68 
three jhdnas (ksaya°. anutpada^ , 
samyagdrsti)' 127 
four » — 1271.0.27 
♦ °dvarana q.s.v. veil 

°rupa 33, passiiA s.v. dsraya 
(citta°t sarvatraga°, pard- 
vrtty^). Cf. v. arupa 
jheya 42, i6if. * 

K 

9 

kaivalya 50. Cf. vv. aisvarya, turiya, 
kramamukti 
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karman (worldly & yogic) 3if., 89f., 
172 ; (pravrtti) J55) ; (sot.) 
82rp.3^ ; ^6 ; 131, 173, (°ni- ' 
vrtti) 179 ; i83n.69 
""ndmani 16 
^lahsana 78 
"’guka 18211.69 
nispannak'^ 94^-53 

Cf, vv. dynamism, orieiftation, 
pYafityasamutpdda 

kdla 42ft. ; — , and akdla 43f., 46 ; 96« 
trikdla 34, (tryadhvasamaid) 1570. 
28. Cf. vv. Skamhha, Pu- 
rusa (cosmic) 

kdma 18, 161 ; kdmdh 83, 173, etc. 
satydh — 29!., cf. v. satya 
(sot.) 

°€dra 173, cf. vv. svatantra, ceto- 
vdsitd. 

°dhdtu 57, 76, gift-, 128 * 

kdyas 108-125 ; 128, 137 

two & third (transc.) io6ff., 

* III, ii3ff., 124, 130, 142 ; 
(\\fcithout third) 112 
three & fourth: ii9ff., 

I22n.20,.i23n.2i, 125, 130 
& skcmdhas 108, Ii7f., 128, 
*I29f. 

& vimoksas nof., ii7ff.* 

II dhdtus 109, ii6f., 1250.23, 

137 

II svabhdvas 168, t76n.6o 
rupakdya q.s.v. rupa 
ndma° q.S.v. ndman 
manomaya^ q.s.v. manas 
vedand° q.s.v. skandhas 
samjnd° ^q.s.v. skandhas 
mdrga° q.s.v. Way (body of — ) 
samadhi'' {~°skandha) 115!., 123 
n.2i ; cf. vv. manontaya- 
kdya s.v. manas, dhydna 
(body of — ) 


* transc. kaya : 114, 130, dharma°, 
prajhd° 1:^5, 120, I2if.&n. 

20, vidyd° 112, nirvana'^ 
roqff., ii2f., 124. nirodha° 
iiof., iij, 118, 121, 1230. 

21, 125 ; q.s.v. 

amrta 

vimukti° q.s.v. vimukti 
kdyasdksin q.s.v. sdksin 
kdyas (Buddha-): (doctrine of — ) 
730.10, 120, 127, 142, 
154, 156, 1570.26, i67f. 
one: 143, 154 
(orig.) two’: (56f.), 142, 

154. 187 

trikdya 137, 139, 142, 146 
n.i8, 150, 155, 188 ; (& 
svabhdvas) 168 
four: I47f.n.i8, 155 

— & phald^ i6yf. 

Dharmakdya (transc.) 74, 76, 

(109), , III, 120, 

• 12.7, 139, 14T, 142, 

150, i54f., 157, 
159, 1640.37, 167, 
183. . i85f.n.72, 

187, 189. Cf. vv. 
Dharmatd, en- 
lightenment (plane 
&*en 4 ;ity »f — ), 
Nirvana, amrta, 
dharma (transc.), 
Purusa (transc.). 
— • (imm.) 54, 700.4, 

71, *92ff., I 39 f*ir’ 
1410.6, I43ff., 147 
n.i8, i5of., i54f., 
156, 1600.31, 163, 
165, 167, 187 ; 

{°bodhisattva) 181 
&n.66. {-Sam- 
bhogakdya q.s.v.) 
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— , two immanent Dhqr- 

makdyas 145!., 

• I 49 f-. 155 

Cf. vv. Doctrine 
(-body), Purusa 
• (sot.) 

Sambhogakdya 76, 810.30, 140, 
145, I 46 f.&n.i 8 , I49f., 

i53» 155 . T57n- 

28, I59f.&n.3i, i 6 sf.&u. 
37, i66f.&n. 44, i8i&n.67 
(Bodhisattvas), 1820.68, 
j84f., iSyff. 

Nirwdnakdya 720.10, (orig.) 142, 
i44f., I46&n.i7, 1470.18, 
148!., 1490.19, 

(Up.) I53f., 1570.28. 160 
n.31, 188. Cf. V. nir- 
mdna 

Svabhdvikakdya Ijr6n.i8, 1-50^ 155 
amrtakdya q.s.vv. amrta, Dharma- 
kdya (transc.) 

Svasambhoga"" I47f.n.i8, 150, 155 
Parasambhoga° I47f.n.i8, 150, 155^ 
vipdka'" I55f.n.24 
nirvana^ ( — Nirmdna^) 1480.19 
Buddha-hody of the 32 laksanas 
1480.18, i 5 of. ; cf. V. 
laksanas (thirty-two) 
klesdvarana q.S4V. veil 
knowledge, soterical 12, 15!., 25ff.,.32, 
(jmna) 33; 35, 390.26, 49, (53!.) ; 
(samyagjndna) i6if.; 1730.52, 180; 
(three forms of — ) 1830.70 
Cf. vv. prajnd, satya (sot.), en- 
lighteomeot (process of 
— ), updsana, vidya. Doc- 
trine, (niMtilaksana)dhar- 
ma 

koias (31), (33), 35f., 38, (45), 46. 84, 
850.38, 108, I32f. 

(orig. 3 extended to 5) : 108, 


132 

fifth: (36, 38), 46, (in Bsm.) 

. i33f.,, 13^ ^ 

— & skandhas 108, I32f. 

Cf. vv. inwiard-upward progres- 
sion, kdyas 

kseh'ajiia 86f., i6if., 178!., ]^2f.n.69. 

Cf. v. budhyamdna 
Kundalini 23. Cf. vv. cakras, egres- . 
sion, Vac, brahman, satya 

L 

laksana 89, cet. q.s.v. dharma (pra- 
vrtti — °* nivrtti — °). Cf. v. 
orientation 

dvaya° 1770.61. Cf. vv. dvaya, 
sub j . -ob j . experience 
3 -s {=svabhdvas) q.s.v. sva- 

• , ^ bhdva 

32 -s I48nti8, 1600.31, 181 ; 

Biiddha-hody of — q.s. 
V. kdyas (Buddha~°). 
Cf. V. Purusa (cosm., 
sot.) 

leader (netr, nay aka) q.s.v. guide to 
Immortality 

light : 

.cosmic & psychic '30.5, 4, 7ff., 
10, 28, 31 (ahar), 42ff. 
(Adiiya — Kdla) ; 46, 69, 

Cf. vv. dkamas, dharmas, 
kdla, , consciousness 
(self-, waking — ) 
transcendent 3&n.5, 6, 7, 8f., 
120.20, 15, 240.13, 28, 29, 
39, 42, 45 f-/ 69 ^ 84&n.35, 

174 

Cf. vv. dhaman, dharma 
(transc.), Virdj, amrta. 
Nirvana, enlightenment 
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(plane of — ), Ocean, 
Vac (unuttered) 
the two opposed 4, 8, 44, 69 
soteric 8f., 10, I 2 n. 20 , 45 f., 
103, 139,- i59f., i63&n.36, 
166 

,Cf. vv. dharma (sot.), bt'ah- 
man (sot.), satya (sot.), 
vidyd, knowledge, tejas 
— -rays 7, 9, 14, iSQf., 1660,44. 
Cf. vv. birds, unification 
lightning iof.&n.i 7 , 19 ; I2n.20, 17, 
3911.26, 45 

* Cf. V. enlightenment (event 
of — ) 

lokas q.v. dhdius 
parama loka q.v. amria 
lokdnuvartana 1450.13, 1600.31 
love (universal, soteric): 6, 54, 92; 
(rasa) 32; (bhakti) 53!., 162; 
(maitri) g 2 f. ; (prlti) A6, 
I 22 &n. 2 i, 1830.70 
Cf. vv. consciousness (cosmic), 
assimilation, unification, 
ektbhdva, brahmabhava, 
brahmavihdras 

M 

manas 60.9, ion. 16, 14, 44, 63,' 750. 
14,, 79, 85!., 870.42 ; 88, 99, 
178 

(divine & mortal) 10, I2f.&n. 

2S 14- 33 . 91 

manomaya : rupa (33), 340.24 
(suksma) ; 39, 50 
— kosa 36 ; °kdya 730.10, 
92f., 94, 105!., io8f., 
113!., ( — atta-pati- 

Idbha) ii6f.; 118, 119 
n.i8, I22f.&n.2i, 124 
&n.22, 125, (i25f.n. 


. 24), 130, 142, I44f., 
I5if., (167), 180, 187. 
Cf. vv. arupa, body 
(unsensuous, cosm. 
consc. — ), dhydna 
(body of — ) 

(sphere of — ) 105!., cf. vv. 
dhydna (sphere of — ), 
arupa (sph. of — ), rupa- 
dhdtu (canon.) 

manasi sthdna 88f., (161), (i82f.) 
&n.6g 

Cf. vv. ndmni sthdna s.v. 
ndman , . dhydna, upd- 
sana, pardvrtti (ist) 
mdnasa purusa 39n,26 ; cf. vv. 
manomaya, guide, Skam- 
bha, setu 

manojalpa q.s.v. sabda 
manovijhdna 750.14, 79 
mdyd 6, 340.24, 50, 54, 1710.46, 180 
f. Cf. vv, Prakrti, brahman 
(cosm., sot.), orientation 
°krta 17111.46, 1800.65 
^ opamasamddhikdya i8of., cf. v. 
manomayakdya 

mukti q.s.v. cnlightennient & deliver- 
ance (process of — ) 
kram'imukti q.e.s.v. (two stages 
of _ ) 

vimukti q.v. 

murti q.v. rupa (sensuous, m'urta & 
amurta — ) , Purusa ( rUpa- ) 
murta & amurta q.s.vv. rupa, 
arupa 

N 

nairdtmya, andtman, {""td) 450.5, 63, 
66 , 69f.&n.4, 113, 130, 
133, 138, 18311.69 
°vaia 131 
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dhama'" 66, i86n.72 
pudgala° 66n.20 

Cf. vv. dtman, nirodha 
nd(ps 28.; cet. q.s.vv. (hrd)dkdsa, su- 
^umnd 

ndman 2, 4f.,*6&n.ii, 16, igff., 25 
&nM5, 26&n.i6, 29, 6^ 95, 
97, i07f.n.T, 137 

namdni 2, 311.5, 4, 6ff., 8.11.13, 16, 
19, 22, 37, 52, 63, 72f., 
82, 95, 169, i7of.,,i72f« 
Cf. V. dharmas 

ndmasamjndvyavahdra 74 ; $f. 
Vv. vikalpa, differentia- 
tion, dvaya, subject-obj. 
experience 

ndma, sheer 2of., 27!., 33, 40, 50, 
85, 90, 94, 98, 106, 108, 
115, 119, i43n.io, 144, 
148, 151/173!. ; (°mdtra) 
i8of., 182, 184 { = vijnap- 
ti) 77, (169), i7in.46 ; 
cf.^ vv. • Pardvrtti (ist), 
dharmadhatu (imm.) s.v. 
dhdtus, arupa 

ndmdni ("higher”, "immor- 
tal”) 5, 6, I3n.24 
— (sphere of — ) q.v. arupa 
(sphere of) 

— (one, transcendent) 2, 3&n.5, 8, 
16, iq, 51, i8q. Cf.« vv. 
Vac (transc.), dharma 
(transc.),. brahman (trans- 
c.) 

ndmni stfidna (53), 180-185 ; cf. 
vv. manasi sthdna, (adhy- 
dtma)yoga, updsana, dhyd- 
na 

ndmakdya io8&n.3, 109, itt, 113, 
124, 130, 153. Cf. vv. 
manomaya(kdya) , arupa 
^skandha 108 ^ 


'^opdddna 76, 180, 183 
ndmarupa 

(individual &*cosrhi«) if., 4, 15, 20 
f.&n.8, 25, 26&n.i6, 27, 
29, *49, 52f., 56&n.i, 57, 
61, 63, 76f., 85, 90, 94, 
97f., io7f., 144,' 182. 
(binomium) if., 19, 20, 33, (& 
dharma-rupa) 56-60; (lat- 
ter sense) 64 ; gyf., toj& 
n.T, 108. i42&n.io, i46n. 
18, i88f. . . 

(sphere, level of — ) 4, 15, 20, 25, 
26n.i6, 29, 3if., 33, 34f. 
n.24, 38, 42, 52f., 56&n. 
I, 60, 62, 64, 68, 79 f., 90, 
910.51 (avidyddhatu) , 97, 
Ii4ff., 135, 137, 142, 143 
n.io, I45f., 149, 150, 154, 
158, 168, 172!., I74&n.53, 
180, 188. Cf. vv. rupa- 
dhdtu (precan.) 

nirmdna (process, faculty of — ) 106, 
109, ii3f., 124, 140, 152/., 
i6on.3i. Cf. vv. iddhi, 
dream, dhydna 
°kdya (lip.) 151 -154 ; (Bst.) 
q.s.v. kdyas (,Bkddha-) 
ni/mitabuddha I45n.i4, 1460.17. 
vdgnirmdna q.s.v. Vac 
nirodha: (vihhdnassa — ) 68, 85, 
144, 1280.28, 133, 170 ; 8of., 
86, no, it4, 133. I42f., 155, 
168, 170 ; {-ksaya of the 
dsravq^) 104, iilf., 144 
^samdpatti 80, ioon.6, no, 121 
two — °s ( asarnjmsamdpatii & 
samjhdveditanir.) : ioin.6, 
164 

— ""kdya q.s.v. kdya (transc.) 

— ^dhdtu 98, 109, in, 186. Cf. 

V. Nirvana (-dhdtu), amrta 


3 
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^satya q.s.v. dryasatyas s.v. 
satya 

°( = ksatja'' jjfiana 127 
pratisafnkhydn'' 14611.16 
Nirvana (event, condition, reality of) 
50, 52f.&n.5 (mahdn $dm- 
pdrdya = nirupadhiUsa ), 55 , 
58, 59f.&n.7, 62, 67, 68, 
69 (abhisampardya), 7c, 75, 
8if., 91, 94&n.53> 95» 

104, ;i2, 114!., 121, 134, 
136, 138, 141, 1470.18, 149 
n.i(^, 150, 167, i69f. (Para- 
mdrtha), 186. Cf. v. enligh- 
tenment (event, entity of — ) 
— without enlightenment q.s.v. 

vimukti (without bodhi) 
potential — 79, 870.42, ri2f., (124), 
i 34 f- 137 

parinirvdna 740.12, 1008:0.4, 105^ 

Ii 3 f., 1860.72 

brahmanirvdna 24, 50, 54f., 92, 96, 

134 • 

dr^iadharma^^ 112. 

"'perception”, "fruition” of-,- 115, 
cet. q.s.vv. sdksin, kdya 
(trnnsc.), caksus (prajnd^ ) 
nirvanadhat^ 24, 60, 62, 65, 93f.n. 
53, 97f., 100, 109, 'I14, 
(165). Cf. w. amrta, fiiro- 
dhadhdtu s.v. nirodha, 
dharmadhdtu (transc.) s. 
V. dhdtus. 

"" kdy a kdya (transc.) 
N° & Samsdra : (exclusion) 154 etc., 
passim, cf. v. exclusion 
(thesis of — ) ; 

(continuity) 134!., 137, 141, 
etc. Cf. V. yoga ; 
(identity) 67, 1350.39 ; cf. v. 
Identity (absolute) 
nirvikaipa avikalpa, jndna 


nivf^ti (36, 48), 49f., 76&n.i8, 770.22, 
78, 790.28, 81, 86, 88f., 91, 
‘ 133, 170, 175, I77f. (tem- 

poral & yogic), 179, i82f.n. 
69 

^laksanadharma* q.s.v. dharma 
nii)rtatva 46, cf. v. nirodha 

0 

^Ocean (hypercosmic Light — ) 3, 7, 
13, 26n.i6, 28, 32, 42, 61. 

, Cf. vv. Virdj, Vac (transc.), 
Dharma (transc.) 

(psychic — ) 30 (salila), 87 
octad (from two tetrads) 121 
Om (14), 43f., 45f., 47. Cf. vv. aksara, 
brahman, Vdc 

three moras 42f., cf. v. sab da 
four — 3$ 41 ; cf. vv. aiabda, 

tunya 

unity 42 ; (soteric) 45, 46, 92, 95. 

Cf. V, unification 

omnipresence 29, 50, 88, 93, 156, 157 
&n.28, 158, 162, 180, 1820. 
69 ; cf. vv. conscious- 
ness (cosmic), body (cosm. 
consc.-) 

orientation'* (structural — of psychic 
factors) I3&n'.25,, 18, ,30!., 
48, 79&n.28, 820.31, 840.35, 
85, 86, 89f.&n.48, 9if., 94, 
J03, 134, 154, 161, i62f., 172 
f., 176, 178!., 1820.69 ; [avi- 
jhapti) 650.15, ,107. Cf. vv. 
descent & ascent, reversal, 
vydvriti, dynamism 

P 

pahcdgnividyd (39), 173. Cf. vv. prati- 
tyasa'^nutpada, pravrtti 
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paramdrtha i68f. ; (^svdr~ 

tha) 14711.18, 150 ; 172, 
175. Cf. w. amrta, Ni-^- 
vdna, enlightenment 
(event & plane of — ), 
dtman 

""satya idgf., 175. Cf# vv. 
satya (sot.), knowledge, 
orientation 

paratantra q.s.v. svabhdvas. Cf. vv. 

svatantra, pratityasamuipddcf 
pardvrtti, parivrtti, dsrayap° (Ups.) 
49, 53, i82n.69 ; (Bsm.) 76 
f.&n.22, 81. 87, (129), 164 
(dsrayasydnyathdpti) , 1820, 
69, 185, 189 

two stages of — 76f.&n.22, 1460. 
16, (Up. 29, i82n.69), 183 
ff.&nn.7i, 72, 1860.73. Cf. 
vv. upfisana, enlighten- 
ment & deliverance (pro- 
cess of — : two stages) 
first 76f.,. 80, 85, 146, 1470.18, 
184, T85f.n.72, 187. Of. 
vv. manasi sthdna, nam- 
, ni sthdna, arupa 
second 76, 77&n.24, 146, iSsf.&n. 
72, 187, Cf. vv. 
enlightenment (event of 
. — ), Nirvana 
parivrttajanman 80, 1050.13 ' 
parindma 75, 87, 174. Cf. vv, differ- 
. entiation, vijhdna 
parinispanna q.s.v. svabhdvas. Cf. 
vv.* svatantra, egression, en- 
lightenment (entity of — ), 
Dharma ^transc.), Nirvana 
participation ( bhaj ) 53, i62f . , 165, 187 
fbhujj q.v, bhoga 
Cf. vv. love (universal), assimila- 
tion, Ur ana 

pentad (from triad): l%)sas 35ff., 132; 


dryaskandhas I26f. 
(from dyad): i3off., . 

* ]?37n.42 

elements 1 1 feosas 36 
— ]\skandhas i3if, 
personality q.s.vv. ndmarupa, kosas, 
skandhas, kdyas, body, con- 
sciousness, individuum 
pluri- — 152!., t6o, 163, 1640.37, 
i66&n.44, i88f. Cf. vv. 
consciousness (pluri-), 

drearO 

all- — q.s.vv. Purusq (cosmic, 

transcendent), omnipres- 
ence, consciousness (transc. 
all-), dtman 

phalas, four loif., 1 16 ; origin of — 
105 ; primitive two:* 102 ; 
(dgdmin I 03 ff.) ; original 

triadic scheme 104 ; & Bud- 
dhakdyas i 6 yi 

'sroiadpanna I 02 &n. 7 , I03f.&n.ii, 
105, 115, I44&n.i2, i64f.& 

n.39 

• ""dpatti I03f., 116, 167, 1840. 

71. 187 

sakrddgdmin 103, 1O5, 116 • 

andgdmin 80, I 02 &n. 7 , I 03 f., 105 
f., no, ii5f., i64f.&nn.38, 
39, 187 ; urdhvasrotas 164 
f., 187 

arhat 8*t (plane of "ship), 102, 104, 

9 iTof , 112, ii5f., 120, 142, 

143, ibqf.,* 1850.72 
prajhd (° dtman) 18, 20, cet. q.s.v. 
vijhdna (°maya purusa, dt- 
man) : {-prdna 38) ; 
pure p° : (p° pur dm) 49, 53 ; no, 
115, 120, I 26 f., (three 

« jhdnas) 127 
prajhdvimukti 104, liof,, 121, 126. 
Cf. V. vimukti 
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p'^+vim^ 126; + vimuktijnana- 

dariam 126 

prajmcaksUs*' 11 ^. Cf. v. caksus 
'"kdya, ‘'skandha ii5n.i3, 120 
f., T22n.20, 12711.26, 128 
n.27 

Cf. vv' Vac, vidyd, knowledge, 
brahman (sot.), dharma 
(sot.), Doctrine 

prdjhd 34 ; cf. v. susupti 
Prakrti 50 (higher & lower) ; 89 ; 
(dsuri & daivtj 162. Cf. vv. 
may a, brahman (cosmog., 
sot.) 

pralaya 88 , 177, i82n.6g 
prasamga 74, 170, (1710.46) 
pratityasamutpada 58f., 62, 66, 169 
ff., 1710.46, i73&nn.5i, 52 ; 
174, 176 ; { — samyogalaksa- 
notpatti) 90, 7^6 f 17^ 

(Buddhist formula) loSn.i ' 

— — — pratilomam 59, 170, 

176 

— "^samutpknna 32, 1700.46 

Cf. vv. dynamism, orientation, 
pravrtti. 

pratydhdra 1820.69 ; cf. v. nivrtti 
pravrtti 48,* 75, 770.22, 78f., 790.28, 
8 t, 85ff., 90, I29f , 132,' 159, 
161, i73f., 175, 177, i' 78& 
n.62.' Cf. vv. emanation 
^laksanadharma q.s.f/. dharma 
°vijhdnas 75, 77&n.22, 810.30, 

yoga-pr° 49Y , 96 (Pravartaka) & 

n.54 

apr° 170 

prana 100.16,^15, igf., 21, 

28f., 40, 46 ; (vaisvdnara) 
34. 43, 134 : { = kala) 43 
(soterir, yogic) 15, 23, 31, 45f.. 
50. 95. 134. 172 ; {= pra - 
jhdtman) 38 


•°maya kosa 36 

°saf'ira q.s.v. body (unsensuous) 

* pranas I5f., 180.5, 2i&n.8, 27ff., 
30. Cf. V. indriyas 
— unified I5f., 28f., 31, 37. 
Cf. V. unitication 
aprdna 46 

priti q.s.v. love (universal) 
prthagjana 78f., ioin.6, I02&n.7, 136, 
164, 168 

-experience q.s.vv. ndma- 
riipa (sphere of — ), con- 
sciousness (discriminat- 

ing) 

Pudgala i33ff., 138 ; (three, seven, ten 
p°s) no 

°nairdtmya q.s.v. nairdtmya 
paramdrlhap° 136 
Cf. V. orientation 
pudgalavada 85^.38, 133-138 
purification q.v. vyavaddna, cf. vv. 
enlightenment (process of 
— ), uihficatbn, and^rava, 
nivrtti 

Purusa 

(universal & transcendent) 2f., 4, 
6, 8, i2f.&nn.2o, 22, 24 ; 
^14, 16, 19. 21, 23; 24, 33, 
*37, 40, 48- 54^- 92; 95f- 
151,- i8q ‘ . 

(cosmic & cosmogonic) 3, 4, 50.7, 
6, 8, ioff.&nn.i8, 22 ; 15, 
17^ 25, 29, 39, 43, 48 
(creator), 50 (I§vara), 53, 
96, 162. Cf. vv. Skambha, 
prana, Isvara 

. psychic: rupa-^ — ion. 16, i7&n.5, 
18, 19, 31, 43 (mur- 
ti), 49 ; cet. q.s.vv. 
prana, Indha; cf. v. 
Skambha 

0 ma — 18, 27, 48; cet. 
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q.s.vv. prajndtmau, reversal 7, 43!., 460.5, 7611.18, 82f., 
vijmna(maya P°); Ssff., 9611.54, 103. 113, 133!., 

* [=dream-/)° 153, , 15^, 159, l7o,*i>4, 176, 187. 

cet.s. vv. dream, Cf. v. vydvrtti 

consciousness (plu- rupa 2, 170.5, igfi., 250.15, 29, 40 


Vi-)] 

(soteric) 17*, 27, 39&n.26, 40, 

43, 48, 49f., 53ff., 92, 95 
(Isvara)i., 153, 162, 166, 
181 ; (Mahdp°) 1480.18, 
I5i&n.22, 1570.27, i8t 
four aspects of — 48 
— as tattva 89!., 129 

R 

Rsk (as cosmogonic powers) 3, 4, (5), 
6f., io&n.i8 

(the 6 & the 7th [soteric entity]) 
8f., iif.n.i:t) 

rta (order of — ) 90.15, iin.19, 32 
an~rta — amrta 32 

— (seat of — ) 5, 7.; cf. V. cosmos 
(summit of — ) . , 

(first-born of — ) q.s.v. dharmaja 

R 

vast 95; 129. Cf. vv, kdyas,*skandhas 
reintegratioq 6 t, iif.&n.20, 15, 19, 
etc., cf! vv. apocatastasis, 
unification, pardvrtti, tota- 
lity, consciousness (cosm., 
sot.), body (cosm. consc.-) 
regeneration 5!., 8ff,, I2&n.20, 13!., 
23, 48, 163, 187 

Cf. vv. enlightenment (process of^ 
— ), pardvrtti (ist), pari- 
vrttajanman s.e.v., dhar- 
maja, sublimation, unifica- 
tion, assimilation 
return q.v. pardvrtti 


(term, & My a) 1421.0.10 

— , sensuous 6, 170.5, iqff*., 28, 34 

n.24 (sthula), 40, 41, 50, 
57> 58, 60, 64, 650.16, 
68f., 76!., 92, 95, 106, 107 
n.T, 118, 120,^ 139 (dmisa), 
161, 177, 184 

— , unsensuous q.s.v. ar^pa 
(rupakdya, ^skandha) 640. f 5, io8&n. 

3, 109, III, 113!., 122&n.20, 
124, 128, 130, 139, 1410.6, 
142, 149, 154, (160) ; (oldrika 
attapatilcihha) Ii6f. ; gf. v. 
body (of gross elements) 
°dhdiu .(precanonical) gSff., 109, 
* 1 16; cf. V. dhdtus (three) 

(canonical) 57, 76, 930.52, 
97f., 99f., I05f,, 117, 
i2f;&n.2^,i2S, 130, 147, 
149, 156 ; cf. V. dhdtus 
(four) 

rupdni 2, 4, *7, 8n,.i3, iin.20*, 
(tanii p). 13^.24), 170.5, 
19, 29, 42, 650.16, 88, 95, 
15T, 158!., (1820.69) 
three riipas (gums) 25!. 
murta &^murta r° 19, 27!., 30, 33, 
42, (44), *95- 98. 108, 132, 
14311.10, 172, 174. Cf. V. 

■ arupq 

eka'", visva° (in sphere of ndma — 
dharma) 4, 6; 80.13, 11& 
n.20, 130.24, 28f., 41, 50, 

.53. (77). 84n-36 : 

vara) 95 ; cf. I’v. Purusa 
(sot.), totality, cosmos 
(summit of — ) ’ 



212 


INDEX 


transcendent 2, 3, 6 (tanu), 16, 
i8f.. 38f., 51. 55, 189 ; 
(starupa) I5f.\ 23, 44f., 50 
f., 76, 84&n.35. 189; {abhi- 
ni^pannd sv^) 174; (avi- 
kalpar°) 35n.24. Cf. v. 

‘ Purusa (transc.) 


Mda 4if., 46 ; (=^manojalpa) 90, 
t8o ; (svamanojalpa) 140 
"" brahman 4if., 50, 85, 90&n.48, 
92, 179 

asabda 41, 46, (yzt.), ( = ajalpa) 
90&nn.48, 50 

Ct V. Vac (sot. ; unuttered) ; Om, 
dhydna, ndmni sthdna s.v. 
ndman ^ 

Ur ana 53, 103, 163 ‘ 

^dgati {°prapatti, saranagamana) 
53 f.. 103, 163!. 

gatai6^, { — sraddhanusdrin) 
105. Cf. vv. phalas, updsana 
sanra q.vv. body (of gross elements), 
rup^ (sensuous) 

sa" & -^7®^ q.s.v. rupa, rniirta & 
amurta « 

Ba ii5f., 126 ^ 

sraddhd 39n'.26 

^anusdrin 105, Cf. vv. 

Urana, 'npdsana, phalas 
srdvaka. °s 77n.23, 8of., 146, I48b& 
n.19, 172, 175, i85f.n.72 
subha 118, I 20 f., 1240.22. 

asubha iij, 120. 

Unyatd 59, 700.4, 74 

"^vdda 169. Cf. V. prasarnga, 
exclusion (absolute, thesis of) 
dkarmas"" 1710.46, cet. s.v. nair- 
dtmya 


salvation (career of) q.vv. enlighten- 
ment & deliverance (process 
of — ), vimukti, id. (without 
hodhi), Way. 

sa^^adhi iof.n.19, (i3f.,), 15, 39, 72& 
n.7, no, ii5f., 126, 180, 
i8i&n.67, 1820.69, 184 

— not conducive to supreme 

» sambodhi 1860.72 

°skandha iT5f. 

°kdyaq.s.v. kdya (samddhV) ; 
cf. vv. ' manomayakdya 
s.v. manas, dhydna , 
(body of — ) 

samdpatti q.v. dhydnas, (drupya-) 

9 s ioin.6 
asarnjhis'' q.s.v. nirodha's (two) 
nirodhas^ q'> 3 .s.v. 

sambodhi q.v. enlightenment (event, 
plane & entity of — ) 
sarngha I03f., ^163 . 

^^amjnd q.s.v. skandhas 

"^kdya, ^dhatu q.e.s.v. 

Cf. V. smrtyupasthdiia (third) 
sarnkalpa 19, 29, 44, 83, 173, 1820. 

69 ; { — vikalpa) 'I74&n.54. 
Cf. V. vikalpa 
satyas° 30, 36, 1/3 . 
samklesa 85, 135, 142, (160), 1710.46 

— -vyavaddna-nib'andha 175. 

Cf. vv. orientation, pravrtti, citta 

.( mithydpranihita) 

samprasdda 15, 30, 84^0.36, 157, 
n.27, 174. Cf. vv. sublima- 
tion, consciousness (cosmic), 
body (cosmic consciousness-) 
Samsdra 50.7, 130.23, 27, 55, 59, 67, 
70^ 75. 870.42, 91, 95f., 136, 
171, 187 

— & "N^rvdna : exclusion s.e.v. 
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(thesis of — ), esp. 154.; 
identity 67, I35n.29, cet. 
q.s.v * Identity (absolute) ; 
continuity 75. 134!., 137, 

141* 154 

mskdr^s q.s.v. *skandhas 

imskrta 58, 1350.39 
q.v. 

^mtdna q.s.vv. current, vijndna, 
andsrava 

amvrti I4i&n.7, i68f. ; loka'' 176 ; 
yoga° 154, i7off., 176. Cf. 
V. veil 

amyak & q.v. orientation 

°pranihita citta & mithydpr’' c“ 
q.s.v. citia 
°tva niyama 78 
samyagjndna 79, 161 

""drsti I27&n.26; cf. v. jndnas 
(three) s.v/jndna 

^arvajna, °tva q.s.v. consciousness 
(transc. all-) 

sat (transc. 'form of satya) 24&n.i4, 
25, (tyat, asat) 32 ; 91, I73f., 
Cf. V. brahman (transc.) 
(immanent satya) 3'2. Cf. v. hrah-* 
man (cosmog.) 

satta (coaventional person) 138. Cf. 

. v.‘ skandhas * 

sattva ^(F^buddhi, citta) 48, 86, 88, 
96, *152 ■ 

°suddhi '152 

°e sthdna T82n.69 ; q.vv. ndptni 
sthdna s.v. ndman, manasi 
sthdna s.v. nianas. 

® Cf. vv. satya, citta, buddhi (& 
stages of — ) 

satya Ch. II (22&n.io, 24f., 28&n. 
20, 29, 39) ; 42; 5I; 83f.n.35, 
135; 172 ; 

(cosmic & cosmogonic) 22, 25, 27, 
31, 39, 4if.,^52; 173 


(psycliic) 26f., 28, 30, 39, 83{.n.35, 
i35> 174 

(soteric) 26f., 28f 30^ 39ff., (42ff.), 
51, 760.18, 83; 91, I72ff. 
Cf» vV. knowledge. Doc- 
trine 

(transcendent) 27, 40, 51.; C^tas) 
139 ; 174. Cf. vv. sat, 

^ brahman (transc.), amrta 
(ndmarupa-s° ) 31, 33; (asatya) 41!., 

, 172; I73f. Cf. V. anrta 

(identity of s° & amrta) 38. Cf. vv. 
Identity (absolute), Sam- 
sdra & Nirvana '(identity) 
(four spects of 27, 39, 51 
satyasya s® 27f., 34, 36!., 172 
sat-]-tyam 38 
sat-ti-yam 30, 174!. 
two satyas: samvrti\ paramdrtha* , 
». q.vv. ; esp.: i68ff>, 172, 
, ^ 17611^9 

2 safnvrtis & 2 paramdrtha^ I75f* 
dryasatyas, four: 119!., 126 ; & 
svabhdvas 176 
dubkha"" 651^5, 176 
samudaya° 114, (169), 176 
nirodha^ 60, *(170), ^176 
mdrga° 59, 60, 62, 6^n»i5, 169!., 
• 176 

saviour q.vv. Purusa (sot.), guide, Ta- 
thdgata (immanent), Dhar- 
makdya (imm.) s.v. kdyas 
(Buddha-) • 

sd\sin 350.24, 8^{. ; (t^dya") loqf., 
inf., 118, 121 
senses q.v. indriyas 
— , dhdtus & dhydna^ 99&n.3, 125 

&n.24. 

setu 30, 40, 54, 92. Cf. vv. Skambha, 
Way 

Skambha 4, 5&n.7 (uttanapad), 8&n. 
13, io&n.i6, rif.n.io, I2f.& 
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n.24, 23, (25f.), 31, 40. 41, 
43f- (47)> 53» 96&n.54, 139. 
Cf. vv. Furusa (cosm., sot.), 
Tree, setu, Way 

skandha& 45f.&ii.5, 57, 6411.15, 106& 
n.15, io7f., 1170. 

15, I36f.n.42, 143 
five 107!., 1080.3; i26f., 12811.28 
(**dhdtus"), ipf. 
two io8f., 130 

three {-attapatildbhas) ii6f.&nn. 
15, 16,; 122, 127 

riipa q.v. riipa (sensuous, °kdya) ; 
» esp. 640.15, io6&n.i5, 118 
f., 120, 128, 130 

vedand 107, ii8f., 120, 125, 128, 

I3if. 

""kdya ii8f., 120, I22&n.20, 
125, 1260.24 

^dhdtu 1280.28 , ^ 

samjiid 107, Ii6ff., 119, (120), 128, 
i3if. 

"^kdya ii7ff., 120 (citta°), 
I22&n.20, 1240.22, 125- 
°dhdtu 12S0.28 

samskdrdh loyL&n.i, 128, I3if. 
°adhdtu ^280.28 

"'vijndna 70, 108&11.1, 128, 131!., 
^33- Cf. V. vijndna 
Cf. vv. kdyas, body (of gross 
elements ; unsensuous), 
kosas, dhdtus 

ndmas^kandha >{''kdya, orig. vijnd- 
na-sk°) io8&n.3, 130 
prajnd° q.s.v. prajm ' 
dharma° 115, 126, 143 
samddM° ii 5 f. 
drya°s, Tathdgata°s q.s.vv. 
ekarasa° I34ff. 
samsdrakoiinistha" 136 
skandha%\\dhdtus, Ti6f., i28ff. ; 

5 s^'’s||3 dh °^ 128 


— & kdyas 118 ~ 125, 128 - 132 

skandhavdda & skandhamdtravdda 
130, I36f.,'i68 

smrtyupasthdnas 118-125, 1220.20 
first ii8f., i2of., 125 
second 119, i2of. 
third iiqf., 125 
fourth iiqff. 

— \\dhydnas 122, 1250. 

23 

speech q.v. Vac ; cf. vv. dharmas (of 
Teaching), Doctrine, ndmdni, 
sabda* 

srotas q.v. current & s.vv. vijndna 
{^samtdna) , ndmarupa (in- 
div.), Samsdra, dharma 
(sot.), Way ; cf. vv. orienta- 
tion, descent & ascent 
urdhvasrotas T64f., 187. Cf. v. 
andgdmin s.v. phalas 

sthdna q.v. dhdius 
trUya — q.v. 

manasi — , ndmni — , q.s.vv. 

mdnas, ndman 
svapna"^ q.s.v. dream 
sandhya° q.s.v. arilpa 
a" 14311.10, 156 

subject-object experience: passim, 
•esp. 44, 90, 161, I74&n.56, 
T76f. Cf. vv. consciousness 
. (discriminating, . waking), 
dvaya, parikdlpita s.v. sva- 
hhavas, ndmarupa (sphere 
of-) 

sublimation, superlation, elevation 
passim, esp. 20, 23, 28ff., 31 

f-. 33. 35 ff- 38. 41- 44 f-. 46 
f., 48f., 5of., 76, 89, 9gf., 103 
f., lOQ, II3f, I16, 126, I32f., 

145, 147, 149, I58f., i62f., 
i64f., 180, i82&n.69, 183!., 
185.1 1860.72 
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Cf. Vv. vyavaddna, orientation; en- 
ligjitenment (process of 
— ), nivrtti, pardvriM, 
dhydjia* updsana 

sukha (of samddhi or dhydna) 720.7, 
8 of., 113, I22f.&n.2i, I26n. 
24) 178, 1860.72 

su^umnd 18, 46, 91. Cf. vv. nddh, 
sublimation, yoga, egression, 
brahmarandhra, Kundalim 

susMpta 34&n.24 

24, 83, 151 

Cf. vv. consciousness (stages of -1- , 
three & four), ^ampramda 

sva- 

°dh(itu (28), 180; ° — sthdna, “ — 
stkdnayoga 161, 180; cf. v. 
ndmni sthdna s.v, ndman 
"^citta 49, 53 ; — dharmatd jim. 

20 •* 

°buddhi 88. Cf. v. inward-upward 
progression 
"^rocis 3f.&ii.5 • 

""sambhoga 1470.18, 150 ; ® — kilya 
q.s.v. kdyas (Buddha-) 
'"artha (^amhodhi) 1470.18, 150 
"'riipa 15!., 19, 23, 44f., 50f., 76, 84 
&n.35, 9811.2, 174, 189. 
Cf. vv. Androgyne, Light 
(transc.), dharma (transc.), 
Burma (transc.), diman, 
' rupa (transc.) 

^manojalpa q.s.v. sab da 
svam 28, 46 

svayamkrLa — sukria, self-generation 
32. Cf. vv. regeneration, 
dnanda 

svabhdva (Up.) 86, 88, 1820.69 
three °s (Up.) i76f.&n.6o, I78f., 
1830.69 

pravrtta s°~paribhdva s° 176 

f., 178 
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para 5°: praVrttis° — kdranas° 

, i 77 f-. 179 

\tivrltu° i78£ 

— — — & twofold satya i72ff. 
parama s° =abhinispanna svU- 
rupa 89, 174, 179 
three (Bst.) 89, ids', 174 

& kdyas 168, 1760.60 
& two saiyas i75f.&n.59 
& dhdtus 168 

parikalpita s° ,(i^yn.26), lym. 
46, -174,. i75&nn.56, 57^ 
(abhutapari^alpa) ; 176& 
n.6o^ 180 

paratantra .s° 32, 79, 89, 155, 
1710.46, 1730.51, I74f.&n. 
57, i76&n.6o, 1780.62, 

i8of. • 

pure (of nivrtti) I74f. 

• &n.57, 176, 180 
parimspanna 32, 79> 

155, 17111.46, 174, i75&nn. 
56, 57, i76&n.6o 

Cf. V. consciousness (three stages 
, of — ), buddhi (stages 
of-) 

four s°s, & dryasatyas 176 ^ * 

spabhdvikakdya q.s.v.*^ay«s (Bud- 
• dha-) 
svi^pna q.v. dream 
svara 47 ; cet.s. vv. Mda, Cm 

svargalo^a 91, 98^0.2. Cf. v. dhdtus 
• svatantra { — svadhd) 13, 32 ; 46, 
85. Cf. V.* paratantra s.v. 
svabhdva 

T ^ 

Tathatd 74, 76f., 79!., 84, 90, 1350. 
39, 162, 175 ; (tathatta) 6 g& 
0.3, 13 1 ; (tattva) 170, 172 
dharma-tathatd 59. 


4 
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Cf. vv. Dharma (transc.), enlighten- 
ment (entity of — ) 
Tathdgaia 61 , 7on.4, (silent) 

720.7 ; 91-94, 100, 
ioin.6, 103!.,' 109, III, 113, 
124, 127, 1280.28, 135!., I3§, 
I39f., 14100.6-7, 142!., 144 
if., 1470.18, I49&n.i9, 150, 
i57&nn.26-28, <i6o, 
i63ff.&n.37, i66f.n.44, 167!., 
170, i§i&n.67, 184, 1850.72, 
187!., 189 • 

— (inlmanent in contingency) 
139, i42ff., 158-161. 
Cf. vv, Dharmakdya 
(immanent), Sambhoga- 
kdya, s.v. kdyas (Bud- 
, dha- ) 

potential 136, cf. v. T^-garhha 

Tathdgatagarbha 760.18,- 82) 136, % 
159. Cf. vv! btja, dlaya- ^ 
vijndna, reversal 
’s silence 72!, 140 ; cet. above, 
s.v. ,r°. Cf. V. Vac (un- 
uttered) 

kdyas q.v. kdyas (Buddha-) 

‘• 7 ’“ ’s rupakdya 139, 1410.6, 142, 

149 

Vskandhas i26f.&n.27 
teacher q.s.v. guide to Immortality 
tejas (7), 25, 28&n.i8, 30, 34, 44, 63 
n.14, 95, 151 

Cf. vv. satya (6osm., sot.), light, 
(sot.,* cosm. & psych.) 

taijasa 34 

tetrads (primary) 22ff., 34, 36, I22f. 

12511.23, 153, 155 
(secondary, from triads) 35, 
34&n.24, gjff., 1240.22, 125 
&n,23, 126, i4gf., 155, 156 
n.24 ; (from two dyads) 105, 
I75f- 


theism, yogic 53, 153. Cf. vv. Uvafa, 
Purusa (cosm.j sot.) 
tbtality (cosmic) 14, 26, 37, 4of., 48, 
52, 53 . 93 ? 131. I 53 f*. 157 
n.26, 166. Cf. vv. cosmos 
(summit of — ), conscious- 
ness cosmic) 

— (transcendent) 9, 16, 33, 39, 

41, 48, 52, 66, 69, 72f., 
74f., 78. Cf. vv. dharma 
(transc.), Burma (transc.), 
Vac (transc.), Ocean, en- 
lightenment (entity of — ), 
dtman 

trailokya 22, 24f., 31, 33f., 4if., 43!., 
69, 88, 98&n.2, 112 ; cf. s.v. 
dhdtus (four) 

Tree, cosmic 50.7, 7, I2&n.23, 14, 42, 
460.5. Cf. vv. Skamhha, 
setu 

top of — 50.7, 12, 14 

fruit of — i2&n.23, 14 
triads (primary): passim, e.g. 33, 36, 
(88, 96&n.54), 98, 109, 114!., 
I24f., I26f., (130), 142, 153, 
169, i86ff. Cf. vv. conscious- 
ness (three stages of — ), 
dhdtus (three), kdya^ (two & 
third), svabhdvas, yoga ^ 

. (secondary): 127, (fr.. dyads) 
142, 1460.18 ; cf.’v. trikdya 
s.v. kdyas (Buddha-) 

— ism of Yogacara Buddhology 142, 

155. 169 

trtiya 50, 151, 153, 166, l8lf. Cf. vv. 
aisvarya, consciousness (four 
stages of — ), su^upti 
Truth, Truths, q.s.v. satya 
tuny a 24, 41, 46 ; four bodies of — 
350.24, 135 
°-turtya 350.24, 47 
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Cf. vv. consciousness (four sfciges 
of — ), amrta, Tathata, 
Nirvana, dharma (transct) 

U 

unification 7, I3f., 15!., i7f.n.5, 25, 
271, 31, 37f., 40, 42, 47, 55, 
85, 93n.52, 94. 142, 153, 156, 
i58f., i6of., i66f., i85f i88f« 
Cf. vv. vyavaddna, samddhi, 
sublimation • 

— prt)ducing union q.s.vv. 
ekibhdva, enlightenment 
(process of — , two 
stages) 

unifying Body 94 : (Sambhoga- 

kdya) 161 

* 

unity & multiplicity^ 2f., 4f., 7f., 10, 
130.24, 14, 2if.n.8, 25, 27, 
29 ; (no multiplicity) 38, 51 
&n.4, (sakala & akala) 
43f. ; 52, 61, 63. 65, 76, 
8if., 152!., 154, i58f., i6o[., 
16^0.44, 1810.67, i88f.; etc., 
passim. Cf. vv. differentia- 
tion, unification, dharmas, 
ndmdni, vikalpa, avikalpd, 
rupdni 
upanisad 2^. 

updsana 16, 33, 390.26, 42f., 44, 45, 

■ 49’ 53. 103. 16? : 

two stages of — 1*04, 163, 1840.71. 
Cf. V. pardvrtti (two stages 
of — ) 

tipdsapa 104. Cf.* V. phalas 
upeksd 93, i65f. Cf. vv. avikalpa, 
dhydnas {riipa-, fourth), 
brahmavihdras 

upekkhdsatipdrisudd^i 104, 121 


V 

Vac 

(un uttered.* universal & transcend- 
ent) 2f., 4, 5f., 7ff., 10, 
II, 12, 14, i6f., 19, 2lf., 
25f., 32. {aniruktam brah- 
33 « 34 (fourth mora), 
36, 37, 4if., 47, 71, 72n.g, 
74f., 78, 82, 900.48 ; i33f. 
(avdeya kosa) ; (silent 
Dharma) .71ft., 140, 189 ; 
172. Cf. vv. Dharma 
(trai^c.). Ocean, Andro- 
gyne, Aditi, Light (trans- 
c.), turiya, (a)sabda 
(uttered) 4f., 6f.. 12, 14, 18, 2in. 

7, 22, 32 (niruktam brah- 
ma), 37, 41, 46, 48, 52, 

74y 173 

(cosmogonic) 4f., 10, 22, 25f.,* 
29, 42, 48. Cf. V. brahman 
(cosmog.) 

(p.sychic) 18, 2gf., 23 ; cet. cf. 

. SjVv. prajhdtman, Virdj, 
Purusa (ndma-), vijhdna^ 
(soteric) 7, 8, 9, iof.&nn.i6„i9 ; 
I2n.20, 14,. 17* 41, (48f.), 
71, 139!. Cf. vv. brahman 
(sot.), dharma (sot.), sab- 
da, prajhd (purdm), Doc- 
» trine 

^ . vdgnirmdna^2i.n.io, 140 
Vehicle q.s.v. Way • 
veil & unveiling 80.13 (vavri), 9, lof. 
&n.i8 ; i2n.2o, 14, (api- 
dhd) 29, 173'’' (ulbanisnu) 
38, (dharmya) 52, 840.35 ; 
103, 174 ; (dvarana) 119, 
160 ; (nwarana) 120, I32f., 
(d-vr) 1 61, (sam-vr) 169, 
170, 1710.46, 172!., 174. 
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179. tf. vv. dissimilation & 
concealment, samvrtj 
klesavarandt 16 1, (°dvrti) 

163, i84n.'j2 

jneydvarana 161, (Sivrti) 163, 
1850.72 . , 

VcMa 6. Cf. vv. love (universal), sub- 
limation, inward-upward pro- 
gression, ekibhdva, Punusa 
yidya 33, 39, 48f,, 55, gif, Cf. vv. 
prajm (pure), Wisdorfi, Vac 
(sot.), brahman (sot.), know- 
ledge, satya (sot.), citta 
(samyakpra^ihita ) 
vijhapii q.s.v. vijhdna 

^mdtra(td) 175, 180 ; q.s.v. 

cittamdira(td) , '^vada. Cf. 

* v. ndma (sheer) 

— diprajhapti (138, 169), i7i&n. 

46, 180. 

vijhdna 

(°maya purusa) (i7f.&p..5, 
22), 27f., 30, 34, 640.14; 
(^dtwan) 35, 40, 108, 133, 
151 ; i53f., i6t, 172.; 39 ; 

, — 57. 58, 62,70. 840.35. qif., 

, 95, to8, 114, 1280.28, 132, 

1370.42, 1710.46 {vijhapti),' 
179, 184. Cf. vv. prujhdt- 
man, buddhi, citta, dlayav° , 
ndman, consciousnes (self-, 
pluri-). < 

— ^skandha 70, io8&n,i, 1289. 

28, i 3 off., 134; cf. V. vijhdna 
s.v. skandha 

^dhdtu 60, g7f., 99, 1280.28. 

Cf.’v. dhdius (six). 

"^samtdna 62, 68, 78&n.25, 83, 
172, 187. 

""parindma 75f., 83. Cf. vv. dif- 
ferentiation, pravrtti. 
pratisandhi~v° bin.g 


dlaya-v° q.v. 
pravriti-v'’s q.s.v. pravrtti 
• — (transcendent, static, radiant) 
6if., 68f., 70, 85, 114, I28n. 
28, 134, 136, 1710.46. Cf. 
vv. Nirvana* (entity of — ), 
citta (prabhdsvara) , consci- 
ousness (transc. all-), dhar- 
madhdtu (transc.) 

avijhdna 32, cf. vv. acitta, aprdna 
the "eighth” 75&n.i4, 86 
v^sthitis 930.52 

i mula-v'' 134, 136. Cf. vv. dlayav°, 
ckarasaskandha 

vijhdnavdda, pre-Canonical 68, 70, 

82, 85, 148. Cf. V. citia- 
matravada 

vikalpa (i3&n.25), 76, 78f., 8i&n.29, 

83, 1410.7, 1570.26 (vikal- 

pita), i74&n.54 

{ — samkaipa) , Cf. v. differ- 
entiation 

sarvakalpanakmya, °op*asama 171 

. &n.47 

— ° nirvana 8r 

vikdra, vyavaUdra 25, 450.5, I29f. 
Cf. vv. differentiation, skan- 
dhas, vikalpa 

*'110, 117-122, 124 ;• (Up.) 
152 

first i2of.&n.i9 • 
second ii7f., lizof.&n.ig 
third ii7f., i2of.&n.T9. 125 
4th -7th I2T 

eighth I2i&n.:t9 ; q.v. niro- 
dhasamdpatti s.v. niro- 
dha 

orig. four I2if. 

— \\dhydnas I2if., 1250.23 
vimukti (°ttil i2^f. Cf. vv. vimoksa 
(eighth), enlightenment & 
deliverance (process of — ), 
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dryaskandhas «.v. ary a 
cetov° paiinav^ 104, 121, 126 

— °jndna i 56 &n .25 
(Srdvakas) (nirodha, nirvana) 

without bodhi 8of., iii, 

. 143, *145, 14711.18, 14911. 

IQ*, 150, 155, 168 (career 
of-), i86n.72, 188. ^f. 
V. elimioatiori (only) 

— ""kdya Ii5n.i3, 126, 1850.72 
Virdj 3, 14, 18, 20, 23, 47 ; (vi-rdj) 

166 

Cfrvv. Vac, (transc., sot., psych. 

Ocean, Light (transc., sot.) 
visuddhi, parimddhi q.vv. vyavadd- 
na, nivrtti 

visvesvarya q.v. aisvarya 
vyavaddna 76, 85 (sodhaya-), 86 ; 
135, 142, 150, 152 (suddhi : 
dhdra’^ , sai^Va'' , etc.), 160, 
172, 175 (samklesa-v-°nihan~ 
dha), 177 (pu~), T79. Cf. vv. 
eftlightenmept & deliverance, 
(process of — ), nivrtti, con- 
sciousness (stages of — ) 
vydhrtis (three) 22, Ji, 33, 36, 41 * 
(four ) 24, 33. Cf. V. dhdius 
vydvrtti,,vydvartana (43!.), 7<V&n.26, 

. 79!,, 8i&nn.29, 30; 87, 163,. 
^ , 172, 164, 187. Cf. V. reversal 
— ,, (orig. & dogm. locgition 

of ) 78-81 

W 

•Way (paihvd) 7, (pathi) I3f., (26), 

91, 96; {devaydna p.) 390.26, 
.40, 174 ; ^niydna) 7 ; (srti 
samcaram) 18, (sarnedrim) 
46 ; (gati) 78, 88 ; (adhvan) 

92, 95 ; (mdrga) 590.7, 60, 
62, 700.4, 78,|8o, Qif., 940. 


53, 105, 114, i|9, 141, 146, 
164 ( nirvikalpajndnamdrga ) , 
f67, 170,0172*; 168, 

(dharmifydna, brahmaydna) 
yj ; ^ (pharma] srotas) 8in. 
31, io4&n.io, I44f., 167 ; 
{paramdrthasaiya) ^6gf., 175; 
(orig. — to bodhi = io Nirva- 
na) c)y, loof., 104, III, 
iT5f., 1^6, 183, 186 ; (dogm. 
construction-of dhyanic path) 
97, 100, 3 2of.,‘i26 ; (Bodhi- 
sattva'h) 76-81^’ 180-187. 
Cf. vv. enlightenment (pro- 
cess of — ), vimukti (without 
bodhi), nivrtti 
“higher” — 143 ; 

(Bodhisattvaydna vs. !>rd- 
vakay° I45f.. 1470.18 ; 

(one continuous career) 146 
body oi —*( mdrga) 80, 112, 165 
n.39, 184 : (Buddha'^ — 
imm. Dharmakdya) 155!., 
167 

attainment of — (hotdpatti) q.s. 
v. phalas 

Truth of — q.v. (mdrga)satya 
v. (drya)satya^, four * 
tftree stages of — 104, log, 115, 
I26f., i86f. 
Wayfarer 130, 139, 168 ; Wayfaring 
body 184. Cf. V. manomaya- 
kaya « 

Wisdom 5 (mamsd), (vidatha pi.) 7 ; 
lof., 12, 14, (prajhd purdnl) 
49- 53^- i cet.s.v. vidyd. Cf. 
V. Vdc (sot., transc.) 

Y 

ydfla q.s.v. Way 

yoga 6, i^f., ifif., i8ff:. 28f., 31, 
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33, *34- 37f', 41, 45{- 47- 48 

ff., 53. 54f., 82, 84, 9if., 94 
n.S3^ 95fc, 96n.54, 97, in, 
12S, 132, V34, i4in.7, 148. 
152!., 162*., . i77f., 

i 88 f. 

a. vv. enlightenment & Seli- 
vcrance (process of — ), 
sublimation, vyax^addna, 
consciousness (three stages 
of —1 , transfiguration of# 
— ), 4 hydna, vimoksa^, 
•smrtyupasihdnas 


^guna 50 • 

°pravrtti q.s.v. pravfUi 
kramayoga 35, 152. 
sadahga"^ 45f. 
dhydna"^ 86, 88, i82n.6g 
adhydtma° 52 
^adhdtiisthdna'' i6r 
sphere of — 38, 46f., 49f., cet. s. 
vv. ampa (sphere of — ), 
dhydna (sphere of — ) 

— k doctrine & Sdmkhya 89 ; gbn 
54, 1820.69 
— theism q.v. 



ERRATA 


3 1-14 

instead 0 j 

3), 

4 n.6, 1.2 

AV: 

5 1-17 

Vac 

.8 n.13, 1.3 

level) 

ihidi, 1.4 

sarupcih 

ihid^. 1.5 
.9 1.18 

ekarupdh 
. (i-e 

-.11 n.20, 1.6 

sad 

..19 1.7 

atman 

3.20 1.27 

elementary 

,^.20 1.28 

crossening 

D.2I n.7, 1.2 

tisihati 

ibid., 1.3 

name^ 

p.24 1.15 

paralleled 

[>.24 1.16 

atmeti 

0.25 11.22, 54 

on the 

7.25 n.15, 1.4 

• also Taitt. 

p.26 1.5 

riipa 

p.33 n.23, l.I 

DEUSSEN’S 

p.34 1.19 

designed 

p.34 n.24, l.IO 

b'ija 

p.36 l.I •. 

i.e, the 

p.36 11. f6, 30 

elementary 

.p.38 

pnified with the 

p.38 1.26 

unified 

unto 

P-39 '-5. 

one), 

p.46 1.29 

(29)-. • 

P,-49 1-14 

plane 

p.54 •■22 

teacher". 

p.56 n.i, 1.6 

ej^t^a-individual 

p.59 1-23 ' 

On the 

p.62 n.13, l.I 

. 373f- 

p.64 1.26 

and applied 

p.69 1.18 

arupa ) , 

p.73 n.io, 1.5 

^aya-d|c trine 


r d 

3 ; AV. IX, 2, 3b ; 13, 24a ; etc.), 
AV.: 

Vac, • 
level)" 
sarUPan 
ckarup)ih 
(i.e. 
sad 
atman 
elemental 
coarsening 
visihitam 
recited 
parallel * 

^metp 
at the 

also AV. IX, 15, iQccl ; Taitt. 
rupa 

deussEn's 
designated 
bija 

•i.e. iiJ the 
elemdht 

unitetl with the unified 

onto 

)•■ 

(28). 

plane 

teacher" (VIII), 
extra-individual, 

At the 
323f-. 

and* was applied 
(arupa), 
kdya-doctrm€ 
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errata’ 


p.78 1.23 ^ 

instead of 
dharmapidnaksanti 

*read 

dharmajmnahsdnif 

p.8i 1.4 ^ 

’'/p.2I3f.)='", 

{p.2I3f.)^^ 

p.8x 1.6 

Ql 

at 

p.84 1.20 

tathatd. 

tathaid. 

p.84 n.^6, l.i 

fearnprasada 

samprasada 

ihid.» 1.2 

samprasddo 

^ .Samprasddo 

ibid., 1.3 

adhigacchatihdi. 

adhigacchatiha. 

p.86 L16 ^ 

manusyasud 

manusyasya 

p.87 1*19 

ksetrajna 

elementary/ 

ksetrajna 

p.io6 1.19 • 

demental 

p.ii6 1.3P • 

’ designed / 

designated 

p.119 1.^0 

on* 

at 

p.149 n.2c 

.S-P, p. 

S-P, pp. 

p.i6o n.31, 1.3 

other it 

other: it 

p.163 1.28 

jfieyavrttis 

jneyavrtis 

p,i65 n.38, 1.2 

Anagdmin 

And gamin 

p.i68 1.29-30 

laksanas 

laksanas 

p,i69 heading 

SAMVRTI- 

SAMVRTI- 

p.171 n.46, 1.21 

pratityasamutpfnna^ 

pratUyasamuipanna 

p.172 n.49 

P-550 

p. 550. 

P-175 l-i 

supression 

suppression 

p.178 1.19 * 

elementary 

elemental 

p.179 l.i 

svalaksna 

svalaksana 

p.179 1.26 

(st. 

(stt. 

p.185 1.6 

asraya- 

dsrayU' 

p.i86 n.72, 1.13 

tesdm 

tesdm 

p.191 1.14 

q.v.v. 

q.vv. 






